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AUTHOR'S PREFACE 

The principal object of the conferences here offered to the 
public in book form, is to serve as an introduction to a more 
comprehensive study of the works of St. Teresa. They were 
first delivered at Rome, in the lecture theatre of the Collegio 
Internationale di Santa Teresa , in the Corso dTtalia , and subse¬ 
quently at Milan, in the Catholic University of the Sacred 
Heart. 

Many are the souls who feed upon the “ heavenly doctrine ” 
of the holy reformer of Carmel, but it is yet true that not all 
succeed in forming a satisfactory idea of her teaching. The 
fact is that St. Teresa’s books, written rapidly and sometimes 
without a fixed plan, reveal the inner structure of her attractive 
conception only to such as succeed in becoming familiar with 
diem. Once the leading trains of thought have been grasped, 
the synthesis of the doctrine may be constructed without 
great difficulty, but that fundamental labour calls for time 
which not all can spare. So far as our limited capacity allows, 
we have wished to help readers to draw greater profit from 
their contact with the Saint. By bringing out clearly the 
ideal which she is pursuing with unflagging constancy, and 
showing how all the means she proposes to us, all the wonder¬ 
ful graces described by her masterly pen lead up to this ideal, 
we think we can put into the hands of the Saint’s friends that 
guiding thread which will enable them to walk more securely 
—and with greater pleasure—in the labyrinth of her mystic 
castle ; to perceive more clearly the profound unity of her 
thought. Thus they will take in at a glance the riches scattered 
like so many pearls through her writings, in themselves so 
full of variety. If we succeed in this, in some measure, our 
filial devotion to the Saint, which led us to undertake the task, 
will be abundantly repaid for the labour involved. In any 
case, the joy which we have personally experienced, whilst 
carrying out the work, has been great enough to lead us to 
forget the effort involved. To live in contact with the great 
soul of our spiritual Mother was a source of such consolation 
as to make us anxious to share it with all who delight in her 
writings. 


VII 


vm 


author’s preface 

At the same time, our declared intention, which is of a 
more practical order, has not caused us to lose sight of the 
object which led us to undertake, last year, a series of studies 
on the Teresian Mystical School. By examining, in the light 
of traditional Carmelite teaching, the different controversial 
questions of modern spiritual theology, we have shown how 
tne practical object of general spiritual direction of the Teresian 
system leads to the solution of the happy tncatt , which allows 
us to foresee a possible reconciliation between positions that 
at first sight seem to be categorically opposed to each other. 
The more direct study of St. Teresas teaching—the real 
source of the “ school ” of the Reformed Carmel—has per¬ 
mitted us to take a step further on the road to this reconcili¬ 
ation, and to bring nearer together doctrines which in our 
opinion arc destined to complement each other, rather than 
to be set in formal opposition. Nourished upon a Thomist 
tradition many centuries old, it does not seem possible that 
the Teresian mystical teaching can be in conflict with that of 
the Angelic Doctor ; but the more practical object which 
characterizes the former has made it possible to give to its 
synthesis an aspect differing somewhat from that to which 
a more speculative view of mystical problems is conducive. 
We think that we are doing a useful work in emphasising 
more clearly an agreement which we hold to be fundamental. 
★ ★ ★ 

In conclusion our thoughts turn to the dear spiritual family 
that lives upon the teachings of the Saint. We have kept it 
in mind throughout our work, and our desire to help it to 
penetrate more deeply into the doctrine of our common 
Mother was certainly not less strong than was that of smooth¬ 
ing the way for the friends outside. May this modest work 
of ours be also for some “ Teresian ” soul the occasion of 
entering more profoundly into its owm interior life, and our 
dearest longing will then be satisfied. We shall have co¬ 
operated, at least in some measure, in the education of the 
beloved family of St. Teresa of Jesus. 

ROME. 

Octave of the Solemnity of St. Joseph, 
May 15^/1, 193 5 -. 

Fr. Gabribl of St. Mary Magdalen, O.C.D 
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The teaching of St. Teresa of Jesus stands in no need of intro¬ 
duction. Holy Church herself calls it heavenly doctrine , x and 
it has continued to impose its guidance increasingly in the 
training of souls in the spiritual life, especially those whose 
lives are consecrated to the practice of mental prayer. Actually 
there is not a book treating of mystical theology but quotes 
abundantly from St. Teresa’s works; works that have been 
translated into almost every European language and have 
become part of the common patrimony of Catholic spiri¬ 
tuality. We do not intend to speak here of the interest which 
they have aroused also outside the Church, of psychologists 
who admire her skilful descriptions of mystical experiences, 
or of those lovers of belles lettres who delight in the subtle 
delicacy of expression of a thought at once varied, vivacious 
and clear. But even limiting ourselves to the field of Christian 
spirituality, what enthusiasm have the writings of the great 
“ Mistress ” of the life of prayer called forth in devout souls! 
Indeed it would be difficult to find another woman writer 
who knows as does she how to combine doctrinal depth and 
wide experience with the language of a mother. She can be 
so simple, so familiar with her daughters ; she can take them 
by the hand in order to show them “ what they should do.” 
And although she opens out before us sublime prospects and 
proposes to us heroic ideals, she knows how to keep us ever 
confident and humble as we wend our way to these lofty 
summits. For those who can familiarise themselves with 
her works, Teresa of Jesus is an enchantress. 

Yet sometimes a first reading may leave the impression 
that there is little order in her works and hence, even whilst 
he admires the depth of the concepts and the beauty of thought 
scattered lavishly over these pages, sometimes aflame and 
always aglow ; where the very richness of her thought leads 
the Saint to let herself go in digressions, the reader may, 
more or less, lose the thread of the argument and remain 

1 Collcct for the feast of the Saint : . . . . coelestis eius doctrinae pabulo 
nutriamur. . . . 
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desirous of a more systematic and strictly logical treatment. 
But the logic is there and it is profound. In Teresa’s works 
is the logic of her life, and it is that which is revealed to those 
who can return assiduously to the study of her writings. 
This great woman unites the deep intuitions of a keen in¬ 
telligence, supernaturally enlightened, to the ardours of a 
human heart capable of immense love, and she has wholly 
employed all those powers in loving the very principle and 
end of human life—God. Magnificent is the logic of such 
a life ! 

Moreover, the student of St. Teresa very soon preceives 
how the frequent digressions—scattered like so many precious 
pearls—do not hinder the development of the thought. 
The parenthesis closes and the Saint dexterously takes up the 
thread that seemed lost. Even after a long interruption, and 
without having had time to re-read what she has written, in 
a few moments she enters again upon the subject of which 
she was previously treating, and searches out its depths with 
renewed vigour. I will say more : throughout her different 
writings, dispersed over a period of nearly twenty years, we 
find a profound doctrinal unity. The same thoughts that 
nourished her life as a woman of forty arc found again later 
on, enriched, developed, and re-clothed in terms ever more 
lively and charming. A synthesis is created, ever deeper in 
its intuitions, ever clearer in its lineaments, which has in view 
one single object, the union of the soul with God ; and 
knows but one single way thither, that of generosity. 

There is only one adequate explanation of this wonderful 
unity in such great diversity : Teresa’s life. She speaks as 
she feels, as she lives. Her books are the fruit not of simple 
speculation but of a life. The writings of Teresa of Jesus are 
a portrait of her soul. Their pages tremble with the beatings 
of a great heart, utterly given up to one thing only : to love 
God with all its strength. These writings are profoundly 
logical because they reflect the logic of her life. Therefore, 
it should not, seemingly, be labour in vain if we try to derive 
from them a real doctrinal synthesis. 

★ ★ ★ ★ 

In order to begin the study of the doctrine of the Teresian 
mystical school as methodically as possible, we shall do well 
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to consider, first of all, the teaching of the spiritual Mother 
of the Reformed Carmel. St. Teresa truly deserves the name 
of “ Mother,” not only because she was the foundress of so 
many monasteries 2 but also, and principally, because she 
created a spirit which she was able to infuse into an entire 
religious family : a spirit of life which was to give birth, in 
Carmelite cloisters, to many chosen souls whose good odour 
was to be fragrant in the Church of Christ, and from which 
would arise also a company of masters of the spiritual life, 
who were to guide generous souls with sure hand to the 
loftiest heights of intimate union with God. A school of 
spirituality took its rise from the writings of Teresa of Jesus. 
It is true that Providence willed to place beside her another 
genius, an eagle whose penetrating gaze and powerful, syn¬ 
thetic vigour were to give to that same Teresian teaching the 
scientific structure which would make its value more evident, 
but John of the Cross, too, was a spiritual son of Teresa of 
Jesus. In the doctrinal edifice raised by the Mystical Doctor 
we find, in great part, the concepts set forth and taught by 
the Mother Teresa to her daughters, eager for her motherly 
training and anxious to be instructed by that Mistress whom 
they saw walking in the light. By studying St. Teresa, we 
reach the very fountain head of the mystical school of the 
Reformed Carmel. 

Hence, in these conferences we shall consider St. Teresa 
as a Mistress of the spiritual life, and determine what is her 
considered opinion on the more central problems of spiri¬ 
tuality. We shall endeavour, first of all, to discover how she 
understands the perfection which she proposes to us as the 
end whither we should tend. Out of this first question will 
arise another, inseparable from it in our day, namely what 
place the mystical ideal holds in such a concept of supernatural 
life. That will be the theme of the second conference. 
In the third, by analysing the Way of Perfection , we shall set 
forth the nature of the active concurrence which the soul 
must bring to the work of its sanctification, whilst in the fourth, 
under the Saint’s guidance, we shall visit the different Mansions 


*St. Teresa was the foundress of eighteen monasteries of nuns. The 
reform of the Friars also was due to her initiative, and she procured the 
house for their first convent of Durvclo. 
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of the Interior Castle , and admire the wonders wrought by 
divine love in the soul that knows how to give itself completely 
to God. Lastly, in order not to pass over one of the most 
striking characteristics of Teresian doctrine, we shall show 
how, throughout her spiritual journeying, die Saint will 
never be separated from Jesus Christ. She is truly “ Teresa 
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Dedit ei Dominus . . . latitudinem cordis quasi arena quae cst 
in littore maris. God gave to her a heart, wide as the 
sand that is on the sea-shore . 1 A great heart, wide as the 
sand of the sea-shore, stretching away into the distance until 
it is lost to sight ! Such is the physiognomy of Saint Teresa, 
as delineated by the sacred liturgy in the Introit for the Mass 
of her feast. She could not be better portrayed. Teresa 
is the type of the great soul. She has a horror of half measures; 
what she does, she does thoroughly, above all when it is a 
question of loving. She does not seem as though she could 
stop at trifles ; hers is a mind that does not know how to 
calculate ; generous, magnanimous, her characteristic is to 
be absolute and all-embracing. In the pages wherein she 
describes her ideal of perfection, the word “ all ” is scattered 
broadcast; an evident sign of an ardour that knows no limits ; 
the revelation of her one heart’s desire : to give itself wholly 
without any reserves . 

For Teresa this is everything. Nor does she ever seem 
to have thought otherwise, as we shall show by rapidly going 
through her different books in their chronological order. 
(We shall thus make acquaintance with them as far as necessary 
for our present purpose.) The ideal is ever the same, but as 
the years go on it becomes clearer, more concrete, and more 
wonderful in its expression. What is first said in the language 
of the heart comes at last to be formulated with very precise 
doctrinal concepts, yet the earlier eager warmth of the first 
utterance is no whit less. Sometimes, chiefly in her earlier 
works, the Saint puts before us this necessary self-surrender 
as a necessary condition for realising another of her great 
longings : to enter into intimate union with her beloved 
Lord. But later on she reveals fully to us how therein lies 
the true moral perfection of the soul; how even the heavenly 

^rom the Proper of the Carmelite Order. 
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consolations of prayer are ordered thereto, and should render ’ 
us capable of giving ourselves to God still more completely. 
Wholly possessed by divine charity, the Saint understands 
that love consists in giving rather than in receiving. 

THE AUTOBIOGRAPHY 

Teresa of Jesus was forty-seven when, under obedience 
from her confessors, she wrote the book of her life. Some 
years previously, she had entered fully, without any reserves, 
upon the practice of the interior life ; she lives now only for 
Jesus. And Jesus repays her ; her soul is flooded with heavenly 
joys that intoxicate her with love. But Teresa has a large 
and generous heart and she does not wish to keep this happiness 
all to herself. She wants all interior souls to share in it. 
Indeed, it seems as though she cannot well imagine the per¬ 
fect life of love without intimate friendship with God, and in 
an outburst of fraternal charity, she raises her cry to her 
Beloved : “ Lord of my soul ! Oh, my only Good, why 
dost thou not will that scarcely should the soul have resolved 
to love Thee .... than it should have the consolation of 
seeing itself in possession of true and perfect love > ” 2 Yet, 
at once, she remembers her own former want of generosity 
and corrects herself: “But I have spoken ill. I ought 
to say, grieving, ‘ Why do we not will it so ? ’ If indeed 
we are not forthwith raised to this lofty height, the fault 
is our own .... We are so niggardly with God and so 
slow to give ourselves wholly to Him. If that treasure is not 
given to us at once, it is because we do not give ourselves 
at once to God .” 2 Thus Teresa sees the matter : if we wish 
to attain to intimate friendship with God, we must give 
ourselves not by measure but completely. 

In days gone by, she had not always done so. She had 
even known years of unfaithfulness during which she had 
allowed herself to be shackled with affection for creatures. 
But at last, vanquished by grace, she set to work with all her 
heart. ^ Our Lord came to her aid and, after years of struggle 
and effort, favoured her with a rapture which left her a changed 

*Life, c. xi, n. 2. 
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woman. In energetic terms, the Saint describes to us the 
victory of divine grace that set her free. “ The outer covering 
has fallen off; wings have grown now wherewith to fly. 
Already the soul unfurls the pennant of the cause of Christ. 
It seems truly as though the general has scaled the wall, or 
that they have carried the standard of God to the highest 
tower of the stronghold there to raise it aloft. . . . ” What 
a profusion of metaphors ! “ He who stands on high pre- 

ceives many things, and he sees plainly that all the things of 
earth arc as nothing, and unworthy of any esteem. He 
would no longer have any will of his own. He begs God to 
take from him his free will and he hands the keys over to 
Him. ... He would do only the will of God, he does not 
wish to be master of himself or of anything else whatsoever, 
not even of a pear in his garden. . . . ” 3 Yes, Teresa has 
now surrendered herself completely ! She has handed over 
to God the keys of her will ; she is no longer free save to fulfil 
the will of her Lord. 


THE WAY OF PERFECTION 

Meanwhile, wishing to live a life of greater sacrifice, and 
also to give God souls that should be wholly His own, Teresa 
has founded her first monastery, “ this little corner of 
Heaven ” 4 wherein God finds His delights. A little group 
of eager, generous souls is shut up with her in the convent 
of St. Joseph—that “ paradise of delights for Jesus ,” 5 as our 
Lord Himself once called it when He spoke to the Saint. 
Now these souls, fired by an ideal, desire their Mother to 
instruct them and, at their request, Teresa writes her Way 
of Perfection . 

How eagerly those great-souled daughters must have 
devoured those pages wherein, in her large, strong hand¬ 
writing, Teresa traced, and pointed out for them the Carmelite 
ideal ! “ You know already, my daughters, that the first 

stone must ever be a good conscience .... make every 


3 Ibid. c. xx, n. 30. 
4 Ibid. c. xxxv, n. 13. 
3 Ibid. 
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effort to free yourselves from even venial sins, and follow 
what is most perfect .” 6 “ What is most perfect/’ as the first 
stone ? Truly Teresa would have her daughters cherish 
the highest aspirations, and in the Constitutions , written with 
her own hand, when treating of the admission of novices, 
among other conditions required of the postulants she enume¬ 
rates : that they should aim at all perfection —a toda perfection . 7 

From the first moment we enter into an atmosphere of 
generosity. From such souls much may be asked. When 
she reaches the chapter on detachment, Teresa will say : 
“ For us, if practised perfectly it is everything . . . . Think 
you, Sisters, that it is a small thing to obtain this grace of giving 
ourselves wholly to the All without reserve ? . . . Let us 
thank Him who has brought us together in this house, where 
there is no thought of anything else /’ 8 In this house, indeed, 
there is no thought of anything else, and it is impossible to 
live there unless you arc very generous. “ For the love of 
God/’ says Teresa, “ we have renounced our liberty .... 
and now we practise such great penance, fasts, silence, enclo¬ 
sure and attendance in choir .... yes, the life of a good 
religious who desires to be numbered among God’s most 
intimate friends is nothing else than a long martyrdom .” 9 
In short, God does not give Himself wholly unless we give 
ourselves wholly to Him. 10 . 

Do not imagine, however, that complete self-surrender 
is only an active process! We must sacrifice ourselves by 
giving, certainly, but we must also do so by receiving. When 
commenting upon the Pater noster , Teresa shows us how 
all-embracing is the offering we make of ourselves to God 
when we say, with all our heart, Fiat voluntas tua. “ I want 
to make clear to you in what His will consists. Think not 
that it is to give you pleasures, riches. ... He loves you too 
well to give you these things. . . . Consider . . . what the 
Father gave Him whom He loved above all—suffering, the 
Cross—and you will understand what His will is. So long 

6 Way of Perf. c. 5, n. 2. 

Constitutions. Of the reception of novices. 

8 Way of Perf c. 8, n. 1. 

•Ibid. c. 12, n. 2. 

10 Ibid. c. 28, n. 12. 
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as we are in this world, these are His gifts. He gives them 
to us according to the love He bears us. He gives more to 
those who love Him more and less to those who love Him 
less. He gives in proportion, according as He sees we have 
courage to suffer. ... If we love Him much, we shall be 
capable of suffering much, but little, on the contrary, if we 
love Him little. The measure of our courage in carrying 
the Cross is the measure of our love .” 11 

Consequently, to give ourselves wholly means also to be 
willing to suffer. To be wiljing to suffer is to give God a 
convincing proof of our love for Him, and Teresa, completely 
possessed by love, repeats to her Lord : “ Either to die or to 
suffer !” 12 Christ’s lover seeks Him on the Cross. We know 
now the limit of our offering of ourselves : to embrace 
suffering for love of Him. 

But I would not pass over in silence how, in these same 
pages wherein Teresa, the magnanimous, invites her daughters 
to heroism, she also reminds them that to give themselves to 
God absolutely prepares them for the tenderest intimacy with 
Him. By this offering, she says, “ We prepare ourselves to 
reach the term of our wayfaring very soon, and to drink of 
the living water from the fountain, of which I have spoken .” 13 
For Teresa that fountain of living water symbolises mystical 
union, and hence wc find ourselves facing the question of 
the connection between the life of perfection and the mystical 
graces. But since such a subject is too important to be 
treated cursorily, wc shall devote the next conference entirely 
to it. 


“ THOUGHTS ON THE LOVE OF GOD.” 

Some years went by. Teresa of Jesus, whose interior life, 
amidst the thousand and one cares of her foundations, was 
deepening every day, was meditating, with intense spiritual 
joy, upon the mysterious words of the Canticle of Canticles. 

ll Ibid. c. 32, n. 6 . 
l *Life, c. 40, n. 27. 
lz Way of Perf. c. 32, n. 8. 


6 


ST. TERESA OF JESUS 

She would have her daughters share in the treasures she had 
discovered, and, with her director’s permission, she wrote 
her Concepts of the Love of God . The fate of the book was 
unfortunate. Another confessor, Father Yangas, perhaps to 
try her obedience—but were there no other means of so 
doing ?—ordered the Saint to burn it. He was immediately 
obeyed . 14 The poor priest was completely nonplussed and 
we were deprived of another of the Saint’s manuscripts. 
Happily, Teresa’s daughters had already copied some pages 
and thus a part of the book, at least, was saved. 

“ Let Him kiss me with the kiss of His mouth” cc Oh, holy 
Bride! . . . Let us ponder the object of your request. ... It 
consists in conforming ourselves in everything to the will of 
God, in such wise that there is no longer any division between 
God and the soul ; that there reigns in them but one sole will, 
not only in words and wishes but in deeds. When the bride 
sees that she can serve the Bridegroom better in any way, so 
strongly is she drawn by the love she bears Him and her desire 
to please Him, that she no longer hearkens to anything, 
whether it be the reasoning of the understanding or the fears 
which it suggests, but allows faith to act, caring nothing for 
her own comfort. . . ” 15 

Who is this enamoured bride but Teresa ? What is her 
desire ? To have no longer any will save that of her Lord ; 
that there should be “ no longer any division ” between them, 
“ but one, sole will,” and she would show' it by her deeds. 
Let us now see these deeds. No sooner docs she understand 
that something serves the Bridegroom better, that love so 
moves her that she cannot fail to do that thing. “ Drawn 
by love ... it hearkens to nothing else.” Difficulties no 
longer count; love is strong as death. Yes, to give all is 
to give without limit! Who can wonder now that Teresa 
should have made the vow to do always what is most perfect ? 16 
It was an imperative need of her loving heart. 

14 Thc story is told in the preface of Father Giles of Jesus to the recent 
Italian edition of the Saint’s works. 

15 Concepts of the Love of God. c. 3, n. 1. 

16 Sce Francisco de S. Maria, Reforma de los descalfos , i, 1, c. 30, n. 10. 
The mystical theologians of the Carmelite Preform have devoted long 
dissertations to the study of that vow of St. Teresa. See Joseph a S.S. : 
Cursus theologiae mystico-scholasticae. tom. IV, disp. 27-28. 
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We come now to the book of the Foundations, the most 
picturesque of Teresa’s writings, wherein pages of magnificent 
teaching interrupt from time to time the charming account 
of the erection of the monasteries. Here we find the Saint’s 
ideal expressed in a manner that is still more moving, yet 
which, withal, achieves great doctrinal precision. “ It is 
clear that perfection does not consist in interior sweetness, in 
great raptures, in visions and the spirit of prophecy. It 
consists in the perfect conformity of our will with that of 
God, so that we also will, and that steadfastly, whatever we 
know He wills, and accept the sweet and the bitter with the 
same joy when the will of God lies therein .” 17 

The formula is perfectly clear. For the great myst ic, 
perfection consists in the complete conformity of our will 
with the will of God. But see how great is that conformity, 
as she understands it ; it is enough to know that something 
is His will and, however bitter it may be, it must be embraced 
joyfully, just because it is willed by our Beloved. Teresa 
stops to develop this thought and to show us the source of 
such great generosity. “ What seems so difficult is not the 
mere doing of it, but the being pleased in the doing of that 
which, according to our nature, is wholly and in every way 
against our will. 1 hat certainly costs us something, but 
love, if perfect, is strong enough to do it, and we forget our 
own satisfaction in order to please Him who loves us so 
much .” 18 Yes, generosity springs from love and hence, 
practically speaking, there is no difference between l< giving 
up our will and loving.” Teresa shows us this clearly in 
her last book wherein, completing her thought, she synthesises 
the different aspects of moral perfection. 


The Interior Castle. 


Teresa is sixty-two when she writes her masterpiece, the 
Interior Castle. She has now reached complete spiritual 

17 Foundations, c. 5, n. 1. 

18 Ibid. 
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maturity. The grace of the spiritual marriage, which she 
now enjoys, has revealed to her the last secrets of the mystical 
life, whilst her intuitions of the mysteries of the supernatural 
life have been enriched by wide experience. The Mansions 
of the Interior Castle , which she builds with masterly hand, 
are described with incomparable artistry. But even while 
she leads us through the different apartments to the more 
interior Mansions, where souls enjoy the higher mystical 
graces, as she scatters broadcast her motherly advice and sings 
her hymn to the divine mercy, she never forgets the ideal 
of perfection that has forever enraptured her. She remains 
always the Teresa who would “ give herself wholly,” who 
would bury her will in the abyss of that of her one Love. 

Mfcditation, recollection, prayer of Quiet, have led the soul 
to the threshold of the Unitivc Way. We have come to 
the Fifth Mansion, wherein the soul experiences the fruitive 
union, enjoys the “ real ” divine presence, feels itself united 
to God, “ touches God.” These arc the graces proper to 
perfect souls, but Teresa knows that God does not lead all 
souls by this way of the highest supernatural favours. Will 
they then be deprived of perfection ? Let us listen to the 
Saint: “ As for those to whom God does not grant these super¬ 
natural favours, let them not lose hope of entering (into these 
Mansions of the perfect) for, with God’s help, true union can 
always be obtained, provided that we make every effort to 
acquire it by submitting our will to God in everything. God 
is almighty. He can enrich souls by many ways and bring 
them to this Mansion without the ‘ short cut ’ (mystical 
union) of which I have spoken .” 19 And she concludes : 
“ This is the union that I have always desired, for it is surer 
and safer .” 20 

More then the mystical union—although that is so highly 
desirable—Teresa strives after the union of her will with that 
of God. But now she would explain to us “ what is the will 
of God,” and writes: “ God asks of us two tilings only : to 
love Him and to love our neighbour. Thither all our powers 
must converge, and if we do that perfectly we shall fulfil the 
will of God and be united to Him. Moreover, this is in our 

19 Int. Castle, Man. 5, c. 3, 11. 3-5. 

20 Ibid. n. 6 . 
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power, provided we will it .” 21 Therefore, it is the same 
perfection of charity that renders us perfectly conformed to 
the divine will. Here Teresa takes up the more common 
position of theologians : “ Christian perfection consists in the 
perfection of charity.” Yet, as St. Thomas well points out, 
there are two degrees in this perfection. In the first, the soul 
rejoices in the tranquil possession of the common good things 
of grace, having attained to a certain security after victorious 
struggles of the Purgative and Illuminative Ways. But in 
the other ad quaelibet dijficilia rnanurn mittit ; it sets its hand 
to more difficult matters . 22 It is enough to know that some¬ 
thing is pleasing to God, and the soul wills it because, at 
once, it loves it. This, says St. Thomas, is most perfect 
charity . 23 After what we have set forth, we cannot doubt 
that Teresa is tending to this higher perfection of charity. 
She rejoices in the thought that the whole life she is leading 
in the monastery is leading her to such love. “ We know, 
my daughters, that true perfection consists in the love of God 
and of our neighbour. The more exactly we observe these 
two precepts, the more perfect we shall be. Now even our 
Rule and Constitutions are nothing but a means for carrying 
them out more perfectly.” 24 The whole life of Carmel, with 
its abundant opportunities for sacrifice, is nothing else than a 
life of love that is tending to the fulness of love. 

* * ★ ★ 

Teresa’s moral ideal, which we have considered in its 
successive expressions : to give ourselves completely to God— 
to embrace suffering—to seek God’s good pleasure at all 
costs—to set our happiness in the will of God, even when 
this is repugnant to nature—is finally fully expanded in the 
concept of “ perfect love.” But it is precisely these different 
phases of the Saint’s thought that give to her concept of 
perfect love a more determined, more concise form ; it is 
a question of the love that shows itself in joyful self-sacrifice. 
Teresa does not conceive of perfect charity only as a more 

21 Ibid. n. 7. 

-‘Ill Sent. D. 29, q. 8, sol. 1. 

2# Ibid. 

ii Int. Castle , Man. i, c. 2, n. 20. 
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intense degree of love, but as an active, operative charity that 
overflows without. For Teresa, love and sacrifice are two 
things that interpenetrate each other intimately. The whole 
value of sacrifice is derived from love, but sacrifice is the most 
evident sign of love. Yes, charity, as Teresa understands 
it, ad quaelibet difficilia tnantun mittit. One day, a daughter of 
the Saint, now not less well known than her mother, gave 
a definition of love that reveals a precisely similar conception. 
St. Teresa of Lisieux has said that: “To love is to give all and 
to give one’s self .” 25 

The Love of Our Neighbour 

To love God is to give one’s self wholly to God, but to love 
our neighbour is also to spend ourselves wholly for our 
neighbour. Throughout her life, Teresa always felt a great 
need of security of soul. She wants to be completely generous, 
indeed, but she does not want to work or suffer in vain. 
Who would blame her ? Led by God by the way of visions 
and extraordinary revelations, how many theologians did she 
not consult, how many accounts did she not write in order 
to be quite satisfied that the Spirit of God was working in 
her ! But, supremely, she would be assured when it is a 
question of loving. To love is truly her whole life. Knowing 
that we cannot be absolutely sure of being in the grace of 
God , 26 she yet seeks by every means to increase her tranquillity 
on the matter. “ In my opinion,” she says, “ the surest sign 
whereby we may know whether we are practising the two 
precepts of charity, is to see how perfectly we carry out that 
which concerns our neighbour. We cannot, indeed, know 
(with complete certainty) whether we love God, although 
there are many signs of this ; but in the case of our neighbour 
we can .” 27 I think a theologian would be content to say 
that we can know, or see it more clearly, but it is yet certain 
that, in practice, fraternal charity is more tangible and, since 
it cannot be separated from the love of God, renders us more 

15 “ Aimer e’est tout donner ct se donner soi-meme.” Poems. 

u Summa theologica , Prim. Sec. q. 112, a. 5. Cone. Trid. Sess. VI, c. 9. 
Denz. n. 802. 

21 Int. Cast. M. 5, c. 3, n. 8. 
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certain that we do really love Him. Eager for certainty, 
with all the passion that drew her to God, Teresa loved God 
in her neighbour. In her great heart, love of God fashioned 
abysses of inscrutable depth ; love of her neighbour enlarged 
it until it embraced the whole world. 

The Apostolic Ideal 

We should not forget that the Reform of St. Teresa was 
born of her apostolic spirit. The delightful chapter in her 
autobiography, wherein she recounts the foundation of the 
little convent of St. Joseph at Avila, begins with the description 
of the terrible vision of hell, which frightened the Saint to 
such a degree that merely at the thought of it the blood froze 
in her veins . 28 This vision did not have as its only result 
the rooting in her soul of a horror of sin, but she felt, also, 
as she tells us, “ a very keen sorrow for the loss of so many 
souls, especially of the Lutherans, who by baptism were for¬ 
merly members of the Church. I greatly longed to labour 
for their salvation, and it seemed to me that even to deliver 
one single soul from those terrible torments, I would be ready 
to suffer gladly a thousand deaths .” 29 Precisely for this 
object, Teresa will introduce great austerities into her monas¬ 
teries. Together with her daughters, she wishes to sacrifice 
herself completely for souls. When the Church of her 
Bridegroom is concerned, her ardour knows no limits. A 
few years after the foundation of her first convent, she received 
a visit from a missionary who had returned from the Indies, 
who told her “ of the many millions of souls that were lost 
out there for want of religious instruction. The loss of so 
many souls,” says the Saint, “ so distressed me that I could 
no longer contain myself. I retired into a hermitage, utterly 
wretched, and lifting up my voice to God, I implored Him 
to supply me with some means to contribute to save some one 
of them. I greatly envied those who, for love of our Lord, 
can give themselves to the apostolate, were it even at the cost 
of a thousand deaths.This is the way God inclined 

*‘Life, c. 32, n, 7. 

2 , Life, c. 32, n. 9. 
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me. . . ,” 30 For her comfort, God said to her : '‘Wait a 
little while, daughter, and you will see great things .” 31 And 
those great things soon came. The Father-General of the 
Order visited Teresa in her convent, and first permitted but 
subsequently ordered her to extend her reform . 32 lir a short 
time, monasteries filled with generous souls were to be seen 
rising up all over Spain, to which were soon added convents 
of friars who, in time to come, would also, undertake missionary 
work. The Saint’s soul must have exulted with interior 
joy when she knew that Father Gratian was sending some 
religious to the Congo . 33 One day, when praying in the 
church of the Discalced Carmelities at Pastrana, the Saint, 
enchanted with the angelic purity of a young novice who 
was serving Mass, “ with a mother’s privilege,” says the 
old chronicle, approached stealthily and kissed him. Utterly 
terrified, the boy “ with downcast eyes ” fled into the sacristy 
. . . , 34 Teresa loved her virtuous sons with a mother’s 
love, but had she been present at the departure of her first 
missionaries she would certainly have kissed their feet ! 

But not even her daughters will be deprived of the apos¬ 
tolic life. In the Way of Perfection, Teresa explains how their 
life ought to be ordained to the well-being of the Church 
and to the salvation of souls. Hear how she can unite her 
contemplative ideal that seeks intimate union with God to 
that longing which consumes her to help souls who are on 


30 That missionary was Father Alfonso Maldonado, Commissary General 
of the West Indies, and a zealous apostolic preacher. Foundations , c. I, n. 6. 

31 Ibid. n. 7. 

32 Foundations , c. 2. 

33 P. Florencio del Nino Jesus. La Orden de Santa Teresa , la fondacion 
dc la Propaganda Fide y lasMissioncs Carmelitanas. Madrid, 1923, c. i, p. 8. 

Reforma de los dcscalzos , L. IX, c. 21, n. 3 : “ Sicndo Novicio (el Venerable 
Padre Augustin dc los Reyes) lc passo con nuestra Santa Madre una cosa 
que ella eelebro mucho. Avia ido a Pastrana a visitar el Monasterio de 
Monjas, que cn ella avia fundado, y primero fue a oir Missa al de los 
Fraylcs. Entrando cn la Iglcsia vio a Fray Augustin ayudando a Missa 
con tan gran modcstia que le parecio Angel baxado de cl Cielo : la Santa, 
con la liccncia de Madre, vicridolc tan modesto, y devoto, se llego dissi- 
muladamentc a el, y lc abra^o. Era tanta su mesura, que no levanto los 
ojos para ver quien le abra<;ava ; pero entendiendo por el abito era mujer, 
dcx6 en el Altar el Sacerdote, y sc entro en la Sacristia, tan turbado y 
perdido cl color, que ni hablava ni minorava su espanto : salio cl Sacristan, 
dixolc la Santa lo que avia sucedido, celcbraronlo ambos, y ella quedo 
muy pagada de la accion.” 
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the way to perdition : “ Since God has so many enemies 

and so few friends, I greatly desired—and still desire—that, 
at least, those friends should be devoted ones. And so I 
determined to do what little depended upon me : namely, 
to observe the evangelical counsels with the greatest possible 
perfection and to see that the few nuns in this house did 
likewise. . . . Then, by praying for the defenders of the 
Church, for the preachers and doctors who uphold her, we 
should have helped, as far as lay in our power, that dear Lord 
so basely persecuted by those whom He has so greatly benefited 
.... Truly, it seems as if those traitors wish to crucify Him 
afresh and not to leave Him where to lay His head .” 35 If 
Teresa wants to save souls it is indeed for God’s sake, that 
she may make her Lord more loved ! It is just for this 
reason that she is so interested in priests and theologians. 
They defend God’s interests on earth ; to work for diem, 
to sacrifice herself for them is, in short, to sacrifice herself 
for God. 

Consequently, she will be able to lay this down as the end 
of the whole life of her daughters. “ My sisters in Christ, 
join with me in begging this grace of God. It is for this that 
He has brought us together here ; this is your vocation ; 
these arc your bounden duties and desires ; this is the subject 
of your tears and of your prayers .” 36 And when specifying 
the practices of their life, she adds : “ The day on which your 
prayers, disciplines, desires and fasts are not undertaken for 
what I have said, you may know that you have not attained 
the end for which God has gathered you here .” 37 


THE PRACTICE OF TERESIAN TEACHING 

But St. Teresa is a very practical woman. She cherishes 
sublime ideals that bear away mind and heart into very high 
spheres, but she yet keeps her feet solidly planted 011 the 
ground. Teresa is a realist ; she is never content with beau¬ 
tiful thoughts. In fact she knows that many nourish dreams 

3 S Way. Perf. c. 1, n. 2. 

36 Ibid. c. 1, n. 4. 

37 Ibid. c. 3, n. 5. 
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of being apostles but, being shut up in strict enclosure, content 
themselves with good desires and feelings and then slumber in a 
kind of happy quietism. Enemy as she was of every species of 
illusion, she has not failed to put us on our guard against so 
“ unreal ” a charity. Teresa holds that true love of souls 
far away must prove itself by generosity towards those who 
are nigh, and here we enter at once into the realm of 
the practical. “We must not take account of certain vague 
notions that sometimes come to us during prayer, which make 
us think that for love of our neighbour we are ready to under¬ 
take to accomplish very great things, even for the salvation 
of a single soul. Unless our actions correspond, there is no 
reason to believe that we are capable of so much .” 38 With 
her subtle irony, she tells us of some souls completely 
“ buried ”* during their prayer time, who do not dare to 
move lest they should lose a grain of devotion. “ No, my 
sisters, God wants deeds; He wants you not to mind losing 
that devotion in order to comfort a sick Sister. ... He 
wants you to make her suffering your own, fasting yourself, 
if it be necessary, in order that she may have something to 
eat; and this not so much for her sake as because your Lord 
wills it. See wherein lies true union with the will of God .” 39 
St. Teresa never forgets the practice of virtue. “ Unless 
you set yourselves to acquire the virtues and to practise them, 
you will remain dwarfs, ” she says in the last chapter of the 
Seventh, that is the final, Mansion of the Interior Castle * 0 
And I certainly would not pass over in silence the fact that 
we find the finest pages on the concrete practice of fraternal 
charity precisely here, amidst the wonderful descriptions 
of the highest life. “ Sisters, if you wish your building to 
be raised on a firm foundation, seek to be the last, and the 
servants of all, studying how, and by what ways, you may 
please others .” 41 

And do not dare to say to the Saint : “ But that is Martha’s 
part, and the Lord said that Mary had chosen the better part, ” 

**Int. Castle , M. 5, c. 3, 11. 9. 

•The Italian word is incappucciate , literally to be buried in a capuce or 
monastic hood, in order to be immune from distractions! (Tr.). 

3> Ibid. n. 11. 

i 0 Int. Castle. M. 7, c. 4, n. 13. 

Castle. M. VII, c. 4, n. 18. 
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for she will answer you : “ But she had already done Martha’s 
part in serving the Lord, by washing His feet and wiping them 
with her hair .” 42 No, Teresa will have works. More¬ 
over, it is by doing good in the immediate environment in 
which they live that her daughters will be able to help those 
who are at a distance from them. ‘ ‘ Far from desiring to help 
everybody (directly), ’’she says, “ seek to be useful to those 
who are your companions, to whom you are under a much 
greater obligation /’ 43 But by working to make their 
Sisters happy, and by helping them to become holy, they 
will ultimately help also the souls further away. “ The 
more perfect your sisters are, the more pleasing to God will 
be their praises, and the more helpful to their neighbours will 
be their prayers .” 44 Yes, we show our love of God by the 
love of our neighbour, but the reality of our love of our 
neighbour is demonstrated by our generosity towards those 
who live in our company. Like a sensible woman, Teresa 
builds her interior castle on the foundation of a tangible 
practice of high virtue. 

THE CARMELITE IDEAL 

With a bird’s eye view, we have taken in the way traversed. 
The perfection which St. Teresa proposes to us is interior and 
apostolic ; it is love of God and love of our neighbour in its 
fulness. For the daughter of St. Teresa, God is the one 
Beloved and she longs to be His intimate friend and to live 
with Him alone. “ Those who dwell here,” says the Mother, 
“ must long only to stay ever alone with Him .” 45 

But love must needs find an outlet. In order to show God 
that she is “ all His,” the Carmelite will know how to be 
divested of self and do the will of the Beloved absolutely : 
“ Perfect love has the power of making us forget our every 
satisfaction in order to please our Beloved .” 46 For the Car¬ 
melite, the many hardships and sacrifices imposed by the Rule 

Ai Int. Castle . M. VII. c. 4. n. 18. 

“Ibid. M. VII. n. 22. 

li Int. Castle. M. 7, c. 4, n. 22. 

45 Li/e, c. 36, n. 31. 

44 Foundations . c. 35, n. 10. 
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are so many opportunities of proving to God that she loves 
Him more than herself by doing His will instead of her own, 
cost what it may. This is the great means whereby we 
enter into loving intimacy with God. Alluding to the 
Carmelite observance, Teresa writes : “ Those who seek 

solitude to enjoy the company of Jesus Christ, their Bride¬ 
groom, have here every opportunity of securing it .” 47 Hence 
the perfection she desires is very active and laborious. More¬ 
over, utterly devoted to God, she would set no limits to her 
generosity. We must give ourselves entirely to Him, by 
a whole life of delicately thoughtful service, of loving sacri¬ 
fice. Love consists in giving rather than in receiving. “ The 
love of God does not consist in tears. ... in consolations 
and tenderness, but in serving God in justice, in strength 
of soul and in humility .” 48 “ Love of God docs not consist 
in tasting many spiritual delights, but in being firmly resolved 
to please Him in everything .” 49 

But one matter in which we must specially please God, 
because it was particularly recommended by Himself, is 
fraternal charity, labour for the salvation of souls. Con¬ 
sequently, the Carmelite who should live for God alone 
can forthwith direct her whole life of generous sacrifice also 
towards the interests of Holy Church ; in everything that 
she does, she will always be animated with the zeal of the 
apostle. Nevertheless, this charity cannot remain vague and 
general; it must become concrete in the humble, loving 
service of the sisters with whom she lives. Again, the per¬ 
fection of fraternal charity is very busy and active ; it consists 
in a continual “ giving of ourselves.” 

St. Teresa’s ideal Carmelite is, then, a soul which has entered 
completely into intimate friendship with God by means of a 
life of generous and active love ; a soul which takes advantage 
of its power over the Heart of God to save souls and make 
God loved by them. St. Teresa of the Child Jesus, worthy 
daughter of Teresa the Great, has wonderfully summed up 
the thought in the words : “ We have only one thing to do 


47 Life, c. 36, n. 30. 

**Lifc, c. ii, n. 20. 

49 bit. Castle , M. 4, c. 1, 11. 7. 
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here below : to love Jesus and to save souls for Him so that 
He may be loved .” 50 


TERESIAN JOY 

We should need now to tell the story of the Teresian “ Age 
to follow that great-hearted woman in her journeying over 
Spain and see how she sows broadcast the seed of generous, 
magnanimous love and not less of deep joy, of spiritual 
exultation. Medina del Campo, Malagon, Valladolid, Toledo, 
Pastrana, Salamanca 51 are all heroic pages in the history of 
Teresa’s daughters. And many other such will follow, 
relating the story of the Saint’s foundations as those of her 
daughters, their expansion in Europe, and now even in far- 
off missions. Time fails even to touch briefly upon this 
subject, but I would not conclude without making some 
mention of that characteristic Teresian joy, that enthusiasm 
that maintains its ideal in the souls which have embraced it 
with their whole heart, so as to banish forever the idea that a 
life of generous self-sacrifice can be a sad life. Hear with 
what fervour the young girls come to shut themselves up in 
St. Joseph’s at Avila : “ For His sake, who loves them so 

much, says the Mother Teresa, “ they despise their very 
existence ; they leave everything, they no longer will to have 
a will, and it does not even enter their heads that so rigorous 
a life and such strict enclosure could eventually become 
wearisome. They offer themselves to the Lord completely 
in perpetual sacrifice. . . . Yet He knows how to reward 
them richly and they have no regret for what they have done 
for Him .” 52 

Teresa feels happy among them. “ Often when I am in 
choir, I feel such great consolation in seeing souls so pure 
occupied in the praises of God. Their virtue can be recognised 
in a thousand ways; in their obedience, in the contentment 
they find in such strict enclosure and solitude, and in the 

50 ‘«u n »y a q u ’ une chose a faire ici-bas : aimer Jdsus et Lui sauver des 
ames pour qu'il soit aime.” 

ai See Foundations. 

“Life, c. 39, n. 14-15- 
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joy which they experience when some opportunity for morti¬ 
fication offers itself to them .” 53 

And the Mother rejoices with her daughters as she sees them 
filled with spiritual gladness. “ It often delights me when 
in my Sisters’ company, to sec how the joy of their hearts 
is so great that they vie with one another in praising our Lord 
for placing them in this convent. And these praises, as is 
evident, rise from their hearts. I would indeed, Sisters, 
that you should raise them often. If one begins, all the 
others follow. And how better could you employ your 
time when you are together than in praising God—you who 
have such good cause for so doing ?” 5i A concert of generous 
souls are raising their hymns to God in enchanting harmony, 
from the over-flowing jubilation of their hearts ! 

CONCLUSION 

The ideal of perfection which St. Teresa proposes is not 
reserved only for her daughters. It is, in fact, but the Christian 
ideal understood, however, in its integrity, its entirety. It 
is the Christian moral ideal, as envisaged by a lofty intellect 
moved by a great heart that knows nothing of half measures. 
It is the fulness of charity that leads to complete self-sacrifice, 
perfect self-oblation ; to great deeds, to that which is most 
perfect, embraced in order to please the Beloved. Yet 
withal, it remains the perfection to which all are called and 
therefore the Teresian doctrine concerns all souls, although 
it refers more directly to those who are more generous. This 
is the reason why great souls, in general, delight in reading 
St. Teresa. It is a doctrine by no means reserved for enclosed 
nuns ; it scatters broadcast the seeds of high endeavour among 
all Christian souls prepared to receive it : That they may be 
nourished with her heavenly doctrine . 55 

The fulness of the love of God and of our neighbour is 
the term whither every Christian life tends. Teresa has 
succeeded in setting both before us with peculiar charm. 
For her, love of God means intimate friendship with Him ; 

^Foundations , c. 18, n. 5. 

5 A Inter. Castle , M. 6, c. 6, n. 14. 

* 5 Collect of the feast of the Saint. 
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the friendship of a heart that belongs wholly to the Beloved 
because it has given itself to Him without reserves ; a friend¬ 
ship that looks only to pleasing the Beloved and that at any 
cost; that buries itself in a conformity with the will of the 
Lover such that, in truth, there arc no longer two but only 
one single will between them. And Teresa assures us: 
“ This is in our power, provided we will it .” 56 

Clearly then, such intimate union with God may be reached 
by all souls of good will, since it is the fruit of perfect genero¬ 
sity. But that generosity is divinely fecund ; it all redounds 
to the well-being of Holy Church and of souls. It is impos¬ 
sible to conceive of a real love of God that is not accompanied 
by tne love of souls, and a great love of God demands a very 
generous love of souls ; in short, love of souls is nothing else 
but love of God poured out upon the children of God. Whilst 
she wants us to give ourselves completely to God, Teresa 
would yet have our life wholly ordered towards the welfare 
of souls; and if to love God means to serve Him, to love souls 
will be to serve souls, to forget ourselves for them, to sacrifice 
ourselves for diem. Whilst wholly possessed by the divine 
intimacy, Teresa is yet wholly possessed by the apostolic 
ideal, and her soul gives itself equally completely to the 
twofold end whither it tends. 

In the midst of the modern world, never sated with the 
pleasures of the senses, which, led away with the fugitive 
happiness of the moment, seeks in its mediocrity to create 
for itself an ideal which does not demand too energetic 
efforts, a sort of alliance between the spirit of the world and 
that of God, there arc to be found—happily almost every¬ 
where—souls that have a horror of such superficiality. They 
do not wish to live a “ divided ” life ; and they are right, 
for a divided life is not worth the trouble of being lived ! 
The Teresian doctrine directly affects such souls. Desirous 
of living their life perfectly, they watch sadly the light-hearted 
dance after the quickly-passing pleasures of earth which so 
intoxicates those shallow characters which, in such numbers, 
allow themselves to be led captive. Earnest souls cannot 
be satisfied with these futilities ; they are made for greater 


^Tnter. Castle , M. 5, c. 3, n. 7. 
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things ! In the depths of their being, they are aware of the 
nostalgia for the divine, of a dim yet deep longing for union 
with God. These will be able to understand the language 
of Teresa of Jesus, and if they know how to put it into practice, 
and give themselves wholly to God, as the great Mistress of 
the spiritual life would have them, a day will come when 
they also will feel the Teresian joy springing forth from the 
inmost depths of a heart which is enlarged, exultant, because 
generously sacrificed to God. 


II 


THE CONTEMPLATIVE IDEAL 

Joyous and ardent, the magnanimous Teresa of Jesus treads 
the rough way of absolute self-denial, the complete surrender 
of her whole being to her beloved Lord. Captivated by 
the divine love, she would sacrifice herself entirely for her 
God. After all, it is in giving rather than in receiving that 
true love is revealed. Yet love has its own natural tendencies, 
which cannot but make themselves felt in the soul that pene¬ 
trates into its fires. Love strives for union with the Beloved ; 
it seeks to have Him really present, and the Saint feels within 
Tier an ever-increasing yearning for loving union with her 
Lord. In this world, however, intimacy with God is more 
fully enjoyed in contemplation. Teresa, who docs nothing 
by halves, sets no limit to her longing for union with God 
and she has set her ideal in contemplation. Moreover, God 
was pleased to satisfy her longings abundantly, and Teresa 
was one of the greatest contemplatives who have ever shone 
in Holy Church. 

But she was also a great “ mistress ” of the spiritual life. 
When she exhorts us so insistently in her books to be generous 
in our love, she never seems to lose sight of contemplation. 
Either she is treating of it directly, or considering the way 
that leads thither, or she is describing for us the life led by her 
daughters, richly favoured as they are with divine graces, 
and the foundation of those convents which are so many 
mystical gardens. And all the time she never ceases to praise 
the divine mercy which deigns to commune intimately with 
poor mortals. 

In order, therefore, to construct a complete synthesis of 
the Saint’s teaching, we must needs find out what place she 
has assigned to the contemplative ideal in the spiritual life 
as a whole. Moreover, the question of the connection be- 
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tween contemplation and perfection is one of the great pre¬ 
occupations of modern spiritual theology . 1 

Everything invites us, therefore, to consider attentively 
what is the Saint’s opinion with respect to this delicate problem. 

Certain that such a subject would be of interest, I held that 
I ought not to spare labour, and it is only after having gathered 
up from the Saint’s writings everything that seemed to shed 
any light upon the problem, and having considered at length 
the various more difficult points, that I offer the solution 
which, in my opinion, is outlined in the writings of St. Teresa, 
all the elements of which I have based upon the Saint’s own 
words. 

I am not the first to attempt the task. Some years ago, 
Pourrat treated briefly of the question in his history of spiri¬ 
tuality, but only to conclude that “ the Saint’s thought remains 
fluctuating, so that we are unable, seemingly, to deduce from 

J It may even be stated that there is no question more debated among 
modern mystical theologians than that of the so-called “ normality ” or 
infused contemplation. Wc arc asked whether a law exists linking the 
regular appearance of mystical contemplation with spiritual progress, so 
that a soul cannot attain to sanctity without at the same time enjoying 
mystical prayer. Considered schematically, the different answers which 
have been given to such a question may be reduced to two fundamental 
types : the one affirmative, the other negative. The affirmative answer 
finds its adherents chiefly in the modern Thomist school and is based upon 
the consideration of the normal development of supernatural life in the 
soul. These theologians hold that contemplation consists in an actuation 
of the Gifts of the Holy Ghost. Now these Gifts are an integral part of 
our so-called “ supernatural organism ” ; hence they develop in us together 
with charity, and since they have certainly not been given to us in order 
that they may remain inactive, it docs not seem credible that the soul 
that is perfect in charity should not be frequently moved by the Gifts. 
From this it follows that every holy soul is a mystical soul, that the ascetic 
life is essentially ordained to the mystical life, and we must therefore 
recognise the unity of the spiritual life. 

On the other hand, those who favour the negative opinion, which they 
say is demonstrated by experience, insist that not all souls arc contemplative. 
Hence they claim that mystical contemplation is simply an extraordinary 
grace to which not all are called. According to them, the operation of 
the Gifts of the Holy Ghost, which is common to all spiritual souls, docs 
not juffice to explain it. It calls for an altogether special working of a 
charismatic character. Consequently, a soul can be sanctified without 
becoming a mystic and we must recognise two ways to holiness : one 
ascetic, the other mysticaL More than once, the partisans of both opinions 
have looked for support to the writings of the great spiritual Mistress 
of the Reformed Carmel and, since it seems hardly likely that the Saint 
faught two contrary opinions, the question arises; Who is right ? 
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it any certain conclusion /' 2 I do not share the author's 
pessimism by any means. To me it seems that we can even 
construct from St. Teresa's rich and varied thought a synthesis 
that is harmonious, clear and logical. In any case, the work 
involved by the attempt is worth while. 

In order to present the study in clear and orderly fashion, 
I shall first establish what the Saint understands by contem¬ 
plation ; I shall then examine what answer we find in her 
works to the problem of the connection between mystical 
contemplation and Christian perfection. 

DIFFERENT MEANINGS OF THE WORD “ CONTEMPLATION " 

In scientific studies, many misunderstandings arise from not 
having first sufficiently determined the sense of the terms 
used. Before considering the question under discussion, 
therefore, we think it useful to point out in what sense pre¬ 
cisely St. Teresa uses the word “ contemplation." We 
do this just to prevent the impression arising that doctrinal 
divergences exist where, in fact, such is not the case, although 
the difference in the concepts expressed by the same words 
may at first sight suggest that idea. 

When St. Teresa speaks of contemplation, she has directly 
in view those degrees, or states of prayer which are described 
in her books under the names of prayer of Recollection, 
prayer of Quiet, of Union, etc. In fact, to her the different 
degrees of mystical prayer, which she describes, form a kind 
of chain, the links of which mark a continuous progress and 
constitute the different stages of the road traversed by the 
contemplative soul, properly so-called. All these prayers 
have a characteristic in common, namely, in some way to 
make us aware of God’s action in us, although not always 
equally clearly ; for the soul is much more conscious of that 
action, for example, in the prayer of Union than in that of 
Infused Recollection, the first among the mystical prayers 
described by St. Teresa . 3 In every degree of contemplative 

2 P. Pourrat. La Spiritualite chriticnnc. Paris, 1925. T. III. Les temps 
modernes. c. 6, p. 214. 

* Inter. Castle , M. 4, c, 3, n. 3. “ The soul is keenly aware of a delicious 
sense of recollection.** 
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prayer, however, the soul feels itself passive ; it feels that 
another is working in it; and for St, Teresa this experience 
of passivity is the characteristic of contemplation. Hence, 
in order to circumscribe the field of mysticism, we make use 
of a psychological, an experimental criterion : contemplation 
is a state of prayer wherein the soul is experimentally aware 
of God’s action within it. 

Not all authors employ the same criterion in order to char¬ 
acterise mystical contemplation. In the modern Thomist 
school, for instance, mystical contemplation is considered 
from an ontological rather than from a psychological stand¬ 
point. In order to have the prayer of infused contemplation, 
this experience of passivity, emphasised by St. Teresa, is not 
required ; it suffices that there be question of an uplifting 
of our mind in God, in which the contemplative Gifts of the 
Holy Spirit concur, even if these supernatural motions remain 
hidden and are somewhat transitory. Consequently, we 
are presented with a wider concept of contemplation than 
that adopted by St. Teresa. Certain irradiations of the 
contemplative Gifts which direct holy souls in the active 
life arc also designated by the name of infused contemplation . 4 

We must conclude that St. Teresa’s terminology, and we 
may say the same of that of her school, differs somewhat 
from that of the modern Thomist school, even that it has been 
chosen from a different point of view : psychological rather 
than ontological. Whoever wishes to make a comparative 
study of the various spiritual syntheses of the mystical 
theologians cannot overlook these divergences, on pain of 
confusing differing terminologies and obscuring the questions 
at issue rather than clarifying them. 

Having now decided what St. Teresa understands by 
“ contemplation,” let us examine the place she assigns it in 
our spiritual life. 

CONTEMPLATION AND PERFECTION 

One of the Saint’s books seems well fitted to satisfy our 
curiosity. The Way of Perfection does, in fact, constitute the 

4 P. Garrigou-Lagrangc. Perfection Chretiettne et Contemplation. Saint- 
Maximin, 1923, p. 407, scq. 
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Mother’s reply to her daughters’ inquiry as to the way that 
leads to contemplation. Moreover, Teresa saw fit to include 
this subject in a sufficiently complete exposition of the whole 
ensemble of the Carmelite life, wherein she also sets before her 
daughters the high moral perfection of which we have treated 
in the first conference. It is important to note this, because 
it follows, in consequence, that contemplation is considered 
in its relation to the highest perfection. 

Teresa is a great teacher. She understands the art of main¬ 
taining a very high ideal, whilst yet smoothing the way that 
leads to the heights and removing the obstacles that encumber 
it. The contemplative ideal, the hope of rejoicing in tender 
and loving communion with God, even in this world, will 
doubtless stimulate the generosity of her daughters who are 
walking in love’s ways ; yet several considerations warn the 
prudent and experienced Mother not to point out so lofty an 
ideal in too absolute a manner, so as not to expose the pupils 
to disappointments that cast down the soul, or to illusions that 
divert it from the right road. 

With respect to contemplation, therefore, she has taken up 
a rather guarded position. 

Seeing that she desires, first and foremost, to build upon 
solid foundations, she does not wish to touch upon the subject 
of contemplation until she has reminded her daughters that 
they are called to a life of complete self-abnegation and very 
deep humility. Indeed, Teresa would have no confidence 
in a life of high prayer that was not rooted in thoroughly 
solid virtue. But even after she has satisfied this requirement 
of her supernatural good sense, when the time comes to treat 
directly of the way that leads to contemplation she feels the 
need to speak to them of “ a matter of the greatest importance 
in this house . . .,” that is, “ of a point that concerns humility 
and is very necessary for all those who practise prayer .” 5 
What is it ? 

Throughout the Way of Perfection Teresa will speak to us 
of contemplation. At the end of this journey, she will show 
us the spring of living water which symbolises the grace of 
mystical prayer. Naturally, therefore, the eyes of her readers 
will be directed towards the term proposed by the Mother 

6 Way of Perf. c. 17, n. 1. 
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and their hearts’ desires will follow the same way. Their 
souls will reach out towards those fascinating graces, they will 
be athirst for that living water which Teresa does not hesitate 
to call an “ end ,” 6 whither the life of her daughters tends. 
And at the very moment when she secs fit to display these 
divine riches before them, she thinks it necessary to impress 
upon them, in two whole chapters of her book, that our Lord 
does not lead all souls by the same way and that they can attain 
to sanctity without contemplation . 7 “ It must not be thought 
that because all the nuns in this monastery practise prayer, 
they must on that account all be contemplatives. That is 
impossible. Such an idea would greatly discourage one who 
does not understand that contemplation is a gift of God, not 
necessary to salvation, not commanded, and which no one 
can ever demand of her. If she does what I have said, she 
will not fail, however, to be perfect. It may even be that, 
owing to the very fact that she has to work harder, she will 
gain more merit .” 8 In short, the Saint does not consider 
that these souls are in much worse case than the others : 
“ Have no fear but that you also will reach perfection, just as 
truly as the greatest contemplatives .” 9 Yet it is not a question 
here of any sort of perfection, but of sanctity. “ We are not 
told that St. Martha was a contemplative, yet she did not on 
that account fail to be a saint .” 10 It seems clear, therefore, 
that for St. Teresa contemplation is not necessarily bound up 
with sanctity. 

Now do not think that we are here dealing with some 
isolated statement. On the contrary, it is a matured opinion 
which we find also in other works of Teresa, and especially 
in her mystical masterpiece, The Interior Castle , where it is 
expressed as clearly as possible. Moreover, it is corroborated 
by a number of other assertions which complete and develop it. 

In the Fifth Mansion of the Interior Castle , when Teresa is 
treating of the soul that has attained to union—the Fifth 
Mansion is in fact the first of those belonging to the Unitivc 


e Ibid. c. 19, n. 14. 

7 Way of Pcrf c. 17-18. 
8 Ibid. c. 17, n. 2. 

•Ibid. n. 4. 

10 Ibid. 
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Way—she says emphatically : “ It is well that those upon 
whom God does not bestow these supernatural favours (i.e., 
mystical contemplation) should not lose hope of entering 
these mansions ; for, with God’s assistance, true union can 
always be attained, provided that we make every effort to 
acquire it by submitting our will to that of God in every¬ 
thing .” 11 We have seen elsewhere that it is in such complete 
union of the human will with the divine that spiritual perfection 
consists. The Saint insists : “In this kind of Union the 
suspension of the powers is not necessary. God is almighty, 
He has many ways of enriching souls and can bring them to 
this mansion otherwise than by the € short-cut ’ of which I 
have spoken .” 12 Evidently there are more ways than one 
which lead to union. One of these is a “ short-cut.” That 
is the way of mystical union. We shall see later how truly 
it deserves to be called a short-cut, but meanwhile Teresa 
concludes : “ There is no doubt that it is possible for you to 
attain to this true union with the will of God. This is the 
union I have ever desired and never cease to ask of God, 
for it is the surest and safest. . . . Moreover, it is in our power 
to gain it, provided we will it .” 13 

It seems clear, therefore, that the way of mystical union is not 
the only way. More than once, Teresa mentions souls that 
do not walk by “ this way,” or who go “ by other ways .” 14 
She maintains that “ God is not bound to grant us these graces 
in the same way as He is bound to grant us glory as the reward 
of keeping His commandments .” 15 “These graces,” she says, 
“are a gift of God, and He bestows them when and as He 
wills . . . without regard to times or service. ... It is 
a fact that, so far as contemplation is concerned, He docs not 
give it to one in twenty years whereas to others He grants it in 
a year’s time. His Majesty knows the reason why .” 16 And 
elsewhere : “ The goods are His own. He gives them when 
and to whom He wills, and His choice wrongs no one .” 17 

ll hUer. Castle , Man. 5, c. 3. 

12 Ibid. n. 5. 

13 Ibid. n. 5-7. 

li Way of Per/. c. iS, n. 1. “a las que no llcva Dios por este camino.” 

l 5 Int. Castle. M. 4, c. 2. 

l *Life, c. 34, n. 14. 

l 7 T nt. Castle. M. 4, c. I, n. 3. 
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Hence there is no need to be anxious if He does not grant 
them to us; the best thing to do is to abandon ourselves to 
Him. “ We are His, Sisters. Let Him do what He wills 
with us and lead us whither He prefers .” 18 And again : 
“ Sisters, I think it is more profitable for us to place ourselves 
in the presence of God, to ponder His greatness and mercy 
on the one hand, and our wretchedness on the other ; and, 
since He knows what is best for us, let Him give us what He 
will, water or drought. So we shall go on our way in peace, 
and the devil will have less chance of ensnaring us .” 19 

Hence she advises us to submit ourselves wholly to God’s 
good pleasure. She even mentions certain souls who do more 
than simply abandon themselves: “ I know some persons 
who, since they walk by the way of love, can rightly say that 
they seek only to serve Christ crucified. Yet not only do 
they not ask for consolations, but they do not even desire 
them, and beg our Lord not to give them such in this life .” 20 
The context makes it clear that the Saint is here referring to 
the consolations experienced in infused prayer. 

It is quite certain, therefore, that perfection is by no means 
bound up with mystical graces, and infused prayer. There 
are other ways of reaching it. “ There can be no doubt,” 
says Teresa, “ but that we can attain to it if we will .” 21 

THE SHORT-CUT 

Withal, Teresa knows that if it is possible to attain to 
sanctity in such wise, yet it is not easy ! I do not say indeed, 
notice, that with the help of God, and the use of the means 
pointed out by those who have written about prayer, we 
cannot attain to perfection and to complete detachment, 
although it will be indeed at the cost of great efforts; I say 
only that we shall not do so in a short time, whereas without 
any labour on our part, God accomplishes everything in a 
moment, detaches the soul from earth and gives it power over 
all earthly things .” 22 

18 Ibid. c. 2. n. 8. 

l8 Ibid. M. 6. c. 6. n. io. 

i 0 Int. Castle. M. 4, c. 2. n. 8. 

21 Ibid. M. 5, c. 3, n. 5. 

* 2 Life> c. 21, n. 11. 
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Teresa had proved it in her own case. One rapture cured 
her forever of imperfections which she had not succeeded in. 
rooting out during the course of years. And as she calls to 
mind the high ideal of moral perfection, the utter self-surrender 
which she longs for with all her heart, and thinks upon our 
weakness, she humbly confesses : “ Given the weakness of 
our nature, it seems to me impossible for us to feel the courage 
necessary to undertake great things unless wc know that we 
are being favoured by God. We are so wretched, and so 
drawn to the things of earth, that I think it will be very difficult 
for anyone to be detached from the world and to despise it, 
unless he is convinced that he has already a pledge of heavenly 
riches. Together with these gifts, God gives us also the 
strength which we have lost through our sins; but unless wc 
feel that we possess that pledge of God's love, and arc animated 
by a living faith, we shall certainly not find it too easy to 
succeed in desiring to be disapproved and despised by everyone 
and in practising those great virtues which form perfect souls. 
Our nature is so feeble that we follow only what strikes us 
at the moment; now these favours have just the property of 
deepening and strengthening our faith .” 23 The text cited, 
even whilst revealing to us how lofty is Teresa’s ideal, aiming 
as it does at the most heroic virtue, shows us also how great 
is the assistance we receive from the mystical graces to enable 
us to realise that sanctity in ourselves : “ They come laden 
with love and strength, which help the soul on its way and 
increase its good works and virtues .” 24 

So they are really a short-cut ! They render our spiritual 
life much easier ! Without them it is far harder to die to 
ourselves, and yet it is absolutely necessary that we should so 
die. “ Be sure of this, my daughters, the silkworm (i.e., 
human nature) must die absolutely and die at our cost. In 
(mystical) union we are greatly helped in this task, in that we 
see in ourselves a new life. Here, on the contrary, we must 
slay it ourselves. I confess that this can be done only at the 
cost of great struggles .” 25 Nevertheless, Teresa maintains : 


- a Ibid. c. 10, n. 8-9. 

2 X Int. Castle. M. 3. c. 2 , n. 17- 
C5 Ibid. M. 5. c. 3, n. 5 - 
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“ There is no doubt but that we can attain to it.” 26 Granted ! 
But if it must cost us so much without the help of 
contemplation, whereas the mystical graces open up to us a 
short-cut, then these graces are wholly desirable. Consequently 
it is most important for us to know that we also may hope to 
obtain them, and what we can do to further the realisation of 
this hope. To this twofold question Teresa will furnish 
answers which, even whilst maintaining us in the deepest 
humility, will not fail to be very encouraging. 

ORDINARY CONTEMPLATION IN GENEROUS SOULS 

After she has asserted, clearly and constantly, that the 
mystical graces are not, properly speaking, bound up with 
sanctity, Teresa will now repeat no less firmly that the infused 
forms of prayer are ordinarily granted to those souls who are 
striving after full and perfect holiness, and do their utmost 
to prepare themselves for such graces. 

First of all, let us note a fact. Teresa’s first daughters, of 
whose great generosity, the Mother had often had proof, 
for the most part attained to mystical prayer. Of this the 
Saint has left us a twofold testimony. We find the first in her 
Book of Foundations , written in the year 1573. At this date 
eight monasteries had been founded. Teresa could not keep 
silence concerning the wonders which she saw God was 
working in these houses. “ When these little dovecots of 
our Blessed Lady were first peopled, His Majesty was pleased 
to show forth His greatness in weak women : weak by nature 
but strong in desires and in detachment from all created 
things. . . . These souls do not talk and they busy them¬ 
selves only with Him, and it seems as though He will not 
withdraw from them. This is what I see at present, and I can 
affirm it with all truth. ... So great are the graces with 
which God floods these houses, that if in each monastery there 
are two or three religious whom He leads by the way of 
meditation, all the others attain to contemplation.” 27 Four 
years later, in 1577, Teresa is writing her Interior Castle , and 


26 tbid. 

27 Foundations, c. 4, n. 5-8. 
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again, speaking of the Fifth Mansion and the prayers of fruitive 
union, she testifies: “ Those who do not enter this Mansion 
are very few in number.” 28 

And now, where does Teresa discover the underlying 
explanation of this fact ? Nowhere but in the divine mercy, 
in that God is wont to communicate Himself wherever Fie 
finds a place fitly prepared for Him. She seems to have 
penetrated into the secrets of the divine generosity. “ Who 
is more anxious to give than thou,” she says to our Lord, 
“ if thou dost find those who wish to receive ? ” 29 Teresa 
rejoices as she calls to mind God’s omnipotence and loving¬ 
kindness. “ God can do what He will, and for us He desires 
to do much.” 30 Then, as she remembers the graces granted 
to some of the saints, she adds : “ Ah, my daughters, the 
Lord is ready to give us graces to-day as of yore. To-day 
it even seems as though, in some sense, He is more willing to 
grant them than we are to receive them. . . . But we love 
ourselves too much ! ” 31 And elsewhere : “ When He finds 
souls prepared, He would not do otherwise than give.” 32 It 
seems indeed as though God awaits only our good dispositions 
in order to favour us. We know Teresa’s oft-repeated: 
“ God gives these graces to whom He wills, when He wills, 
as He wills,” yet she has no intention of excluding the influence 
of our dispositions. “ As I have said, the Lord gives His 
gifts to whom He wills, particularly to him who is better 
prepared.” 33 Even when speaking of fruitive union itself, 
she maintains : It is true that the Lord grants these graces 
to whom He wills; but if we loved Him as He loves us, 
He would give them to us all, for He longs only to find souls 
upon whom He may bestow them.” 34 

Consequently our dispositions matter very much if we are 
to obtain divine favours. Undoubtedly, even we can do 
something ; if not all, yet much. “ Touching this work of 
God in us, we can do nothing more than prepare ourselves 

2 B Inter. Castle. M. 5, c. 1, n. 2. 

29 Foundations , c. 2, n. 7. 

30 Inter. Castle. M. 6, c. 11, n. 1. 

"Ibid. M. 5, c. 4. n. 6 . 

32 Conceptions of the Lowe of God , c. 6 , n. 1. 

"Life, c. 39, n. 3. 

si Int. Castle , M. 6, c. 4. n. 16. 
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to receive His graces, but nevertheless even in such preparation 
we can do much.” 35 The fact is that God is pleased to reward 
us even in this world : “ For the love of God, Christians and 
daughters mine, let us awake from this sleep and think how 
God does not even wait for the next life in order to repay us 
for our love. The recompense begins here below, my 
Jesus ! . . .” 36 

Teresa is firmly convinced, however that, strictly speaking, 
we cannot merit these graces : “ Let us clearly understand 
this and bear it in mind, that such gifts as these are bestowed 
by God without any merit whatever on our part.” 37 She 
even says, “ Those spiritual persons who, because they have 
given themselves to prayer during many years, flatter them¬ 
selves that they have a right to God’s graces will never reach 
the summit of perfection.” 38 

Hence, although they always remain a free gift, seemingly, 
they should not be often wanting to the soul that is really 
generous. “ When God gives a soul this delicate sensitiveness 
in avoiding the least imperfection, it is as though He is 
preparing within it a bed of roses and flowers, and it cannot 
be but that, sooner or later, He will come down and find His 
delights therein.” 39 Sometimes she even expresses herself 
very decidedly indeed : “ Undoubtedly, if we empty ourselves 
of all that belongs to the creature, depriving ourselves thus 
for the love of God, He must fill us with Himself. It was 
for this that our Lord Jesus Christ asked when, on one 
occasion, He prayed for His Apostles that they might be made 
one in the Father and Himself. . . . And we also are included, 
for He said : ‘ And not only for them do I pray, but for all 
those who will believe in me. . . .’ And He adds also : ‘ I 
in them . 9 Oh how true are these words ! How well the 
soul in this state of prayer (that of mystical union) finds them 
fulfilled in itself! And we also could understand it likewise, 
were it not for our own fault; because the words of Jesus 
Christ, our King and our God cannot fail.” 40 

**Ibid. M. 5, c. 2 y n. 4. 

36 Concepts of the Love of God. C. 4, n. S. 

Z7 Life , c. 10, n. 4. 

**Ibid. c. 39, n. 21. 

* 9 Concepts of the Love of God, c. 2, n. 7. 

€ 0 Int. Castle , M. 7, c. 2, n 9-11. 
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So the Saint seems persuaded that, in some sense, the divine 
graces must follow upon our preparation. Faced with so 
sublime an ideal, she is moved and breaks out into burning 
words : “ Ah, my Sisters, what we have left is nothing ! 
How worthless is all we do and can do for a God who thus wills 
to hold converse with us worms ! And, seeing that we may 
hope to enjoy so great a favour even in this life, what are we 
doing ? In what do we busy ourselves ? What can hinder 
us, even for a moment, from seeking this Lord, as the bride 
sought Him through the streets and squares ? Oh, what a 
mockery is everything in this world that does not help us in 
this quest ! ” 41 Happy then is the Carmelite who is called by 
God to direct her whole life in view of seeking such a 
treasure ! “ All we who wear this holy habit of Carmel are 
called to prayer and contemplation ; this was the original 
object of the Order, and we are the descendants of those holy 
Fathers of Mount Carmel who sought this joy, this precious 
pearl of which we are speaking, in complete solitude and utter 
contempt of the world ! ” 42 

But let us not think that this call of God is reserved for 
Carmelites. Our Lord invites every soul; St. Teresa 
repeatedly tells us so. “ Think how God calls everyone. He 
is truth and we must not doubt His word. Unless His 
invitation were for all, He would not have addressed us all, 
and when He said so He would not have told us, ‘ I will give 
you to drink.’ He might have said : ‘ Come all of you, 
for you will lose nothing in the end, and I will give to drink 
to those I will.’ But as He set no limits, and said * all,’ I hold 
for certain that unless they falter by the way, all will come to 
drink of this living water. May our Lord, who has promised 
it, give us grace to seek it as we ought, that is for His sake ! ” 43 

★ ★ ★ 

All her life long, albeit dimly, in the depth of her being 
Teresa was conscious of the divine call. In the dim light of 
the hall in her father’s house, she would stop to gaze at the 
impressive picture—a bright spot against the austere back- 

* l Int. Castle , M. 6, c. 4, n. 14. 

42 Ibid. M. 5, c. 1, n. 2. 

*Way of Pref. c. 19, n. 15. 
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ground—which represented our Lord by Jacob's well. 44 From 
the Hps of the little girl, who longed for the unknown gift of 
God, would break forth the prayer of the Samaritan woman : 
Domine , da tnihi aquam .* How she loved that eager woman, 
the type of the generous soul that longs for the living water 
which Jesus desires to give to all ! In her early years, Teresa 
insisted upon keeping the picture near her, 45 and later on, at 
Avila and Medina del Campo, the monastery walls would be 
adorned with a picture of that enchanting scene. 46 When 
the Mothers and daughters saw it, understanding it now in the 
light of the contemplative ideal, they would sigh, Domine , 
da mihi aquam. How could our Lord deny that water to these 
generous souls who were seeking it “as we ought ” ? 


AN APPARENT CONTRADICTION 

Despite the spell which such assertions of the Saint may 
cast over us, encouraging us, as they do, to hope that even 
we may succeed in reaching the fountain of living water, 
there yet remains a certain doubt. How are we to reconcile 
these assertions with those others, no less clear and repeated, 
which we have previously quoted, where Teresa states that 
we may attain even to perfect sanctity without infused 
contemplation ? Arc we not here faced with a contradiction ? 
If our Lord invites all to drink from the fountain of living 
water, and promises to give to drink thereof to all who duly 

*Lord give me (this) water , John. IV, 15. 

44 Thc picture is still preserved in the monastery of the Incarnation at 
Avila, whither it was taken after the death of Don Alfonso dc Cepeda, the 
Saint’s father, which occurred in 1543. 

45 L»ye, c. 30, n. 24. “ la tenia dibujada adonde estaba siempre, con estc 
lctrcro, cuando el Scnor llcgo al pozo : Domine , da mihi aquam” 

46 Sister Isabel of St. Dominic, speaking of the Saint’s devotions when 
giving evidence during the Process at Avila, mentions that there was : 
“ in this convent of St. Joseph .... close to a well, a picture of the 
woman of Samaria.” 

Mother Mary of St. Francis, under similar circumstances at Medina del 
Campo, mentions : “ Hizo la Santa una ermita muy graciosa que llamaban 
de la Samaritana, y pinto en un lienzo cl misterio, y dentro de la misma 
ermita hizo un pozo de agua viva, muy buena y sauve, y de ella bebian la 
Santa y sus hijas, y la Santa solfa deeir a Cristo : Scnor, dadme del agua 
viva que diste a esta Santa Samaritana.” Cf. P. Silverio, Obras dc S. Teresa. 
Tomo I, p. 247. 
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prepare themselves, how can we still talk about a way that 
leads to perfection without the soul’s ever enjoying mystical 
prayer ? 

Fortunately for us, the Saint noticed her apparent 
contradictory positions and also saw fit to dispose of the 
difficulty. “ It seems that I am now saying the contrary 
of what I said before. When consoling the souls that do not 
attain to contemplation, I said that there arc different roads 
that lead to God and that in heaven there are many mansions.” 47 
But do not think that she wishes to take back what she has 
said ; rather she goes on : “ I repeat it.” 48 The whole 
problem remains therefore. The data are precisely laid 
down ; now it behoves the Saint to show us that her teaching 
is coherent. 

In fact, she offers us a twofold solution. First, she points 
out how, by ordaining many ways of reaching Him, God 
has willed to provide for our weakness. Why talk about 
weakness ? The reason seems clear ; Teresa has insisted 
strongly upon the need for complete self-abnegation in order 
that the soul may obtain contemplation, and further (and 
in this she forestalls St. John of the Cross) that contemplatives 
must suffer much. God does not compel all souls to tread 
so high and hard a road. But He forbids none to aspire so 
to do ; He even invites all to tend thither. Listen to Teresa : 
“ Certainly, He did not say, ‘ Let some come by this way and 
others by that.’ Rather, His loving-kindness was so great 
that He hindered none from coming to this fountain of 
life. . . . Assuredly, He will turn no one away ; He even 
cries aloud, calling all souls . . .” 49 

God calls every soul, therefore, and forbids none, yet He 
does not compel us and He considers our weakness. We 
are here confronted with the mystery of the divine vocation 
and of our free human correspondence. Even ways less 
high than those of contemplation, always combined with 
suffering, may lead to perfection. It seems just, therefore, 
that God should reserve His “ short-cuts ” for the souls 
which, on their part, have chosen the rough way just because 

47 Way of Perf. c. 20, n. 1. 

“Ibid. 

49 Way of Perf c. 20, n. 1. 
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it is the most direct. We meet with contemplation on tills 
highest road to holiness, and not all travel thereby. Here 
we have the first reason for the distinction between souls, 
but there is another which we must consider attentively. 

If God wills to give to drink to all, it docs not seem as 
though He wills to slake the thirst of all equally abundantly. 
Let us hear what Teresa has to say : “ He gives to drink in 
many ways, so that no one may lack strength and die of thirst. 
The truth is that there is here a copious spring, from which 
flow many little rivulets, some greater some smaller ; some¬ 
times, even, they are little brooks fit only for children.” 50 
So it is possible to drink from the spring without receiving 
much water. The Saint is convinced of this : all souls who 
arc so disposed may drink. “You must not fear, Sisters, 
that you will have to die of thirst.” 51 But this is not to say 
that none will have to suffer a little from thirst. “ If Our 
Lord lets you suffer a little from thirst in this life, He will 
refresh you super-abundantly in tile after-life that knows no 
end.” 52 She has even formally supposed a case in which all 
the water seems reserved for the future life. “ If He does 
not grant it to you,” she says, “ it will be because He wills to 
reserve this joy entirely for heaven.” 03 

Now, if the soul is given to drink from only a small brook, 
or if it drinks only a mouthful from the fount of living water, 
can we say of it that it is enjoying the grace of contemplation ? 
If we understand contemplation so as to include the rather 
diffuse irradiation of the contemplative Gifts of the Holy 
Ghost, as does the modern Thomist school, there will be no 
difficulty ; but if by contemplation we understand, with Teresa 
and her school, the mystical forms of prayer described by the 
names of “ prayer of Quiet,” “ sleep of the powers,” and 
above all, mystical “ union,” I do not think that we can claim 
that a trickle of water so slender, so reduced, can generate 
such profound mystical experiences. Hence we cannot 
conclude that all generous souls must attain to such forms of 
contemplation, much less that they can be introduced into 
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that way of contemplation which, through the scries of 
infused forms of prayer, leads the soul to the Spiritual Marriage 
as it is described by St. Teresa and St. John of the Cross. 
Consequently, the soul may be deprived of the so-called 
mystical forms of prayer not only because it is not taking 
the higher road of perfection, but also because God does not 
sec fit to assuage its thirst otherwise than by mouthfuls. So 
we may speak of a way that leads to holiness, even perfect 
holiness, without passing through mystical prayers, strictly 
speaking. Such, seemingly, will frequently be the way of 
the soul that God destines more particularly to the active life. 

Therefore, the passages wherein St. Teresa seems to lay 
down, in a somewhat absolute manner, the connection be¬ 
tween our dispositions and the bestowal of contemplation arc 
susceptible of a rather broad interpretation. The contemplative 
grace may sometimes be granted to a soul in so restricted a 
measure as not to generate in that soul that consciousness of 
passivity which, for Teresa, is the characteristic of a mystical 
form of prayer. 

Nevertheless, it seems to us that to conclude that such 
cases are frequent would be to go against her opinion. She 
does seem, indeed, to speak magisterially from her personal 
experience, and we have already seen how she had observed 
in the cases of her spiritual daughters that their generous 
abnegation, and assiduous recollection were ordinarily re¬ 
warded by mystical prayer. Moreover, certain passages, 
wherein she shows us that contemplation is quite accessible 
to souls truly prepared, obviously allude to the mystical 
experience, properly so-called. 54 It follows that if we arc 
to interpret her thought faithfully, we must say that in the 
highest way of sanctity, followed by thoroughly generous 
souls, mystical prayer, although not necessary, is yet ordinary. 
Such, also, is the traditional position taken up by the Teresian 
mystical school, formulated by the Teresian Congress ofMadrid 55 

54 Such, for example, as the sentence : “ And, since we may hope to 

enjoy so great a treasure, even in this life, what are we doing ? ” ( hit . 

Castle , M. 6, c. 4, n. 14. cited above.) 

* 5 Tema V, 5 : “ rcsulta que la contemplacion es cl camino ordinario de 
la santitad y de la virtud habitualmente heroica.” Cf. P. Crisogono de 
Jesus Sacramentado. La escuela mistica carmelitana. Madrid-Avila, 1930, 
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TEIE PREPARATION FOR CONTEMPLATION 

Knowing how greatly God desires to communicate Himself 
to souls, how He calls them to the fountain of living water, 
and also that, ordinarily, He grants the mystical forms of 
prayer to really generous souls and permits all to drink, at 
least in small measure, of that living water, who can fail to 
see how profitable it is for us to prepare and fit ourselves to 
receive the gift of God ? Therefore, Teresa so urgently 
recommends us to do so. “ Do what is in your power ; 
prepare yourself for contemplation with all that perfection 
of which I have spoken, and be assured that He, as I believe, 
will not fail to bestow it upon you, provided you are truly 
humble and detached.” 56 “ Mark my words : I say that all, 
without distinction, must attend to such preparation, and 
with their best efforts, since we are here only for this.” 57 

It is, therefore, greatly to our interest to learn what con¬ 
stitutes such preparation. Teresa has told us repeatedly 
that it consists in surrendering ourselves to God, perfectly, 
absolutely ; that is to say, in complete abnegation of self and 
of all earthly things, together with loving, whole-hearted 
service of God. In her writings, we often come across the 
principle, expressed in the most varying ways, that only 
generous love can conquer the heart of God and constrain 
Him to give Himself to the soul. “ The King of whom we 
are speaking does not surrender Himself, save only to those 
who surrender themselves wholly to Him.” 58 And elsewhere : 
“ God does not wholly give Himself unless the soul gives itself 
wholly to Him.” 59 But beside this negative statement of 
the fact, we find also the positive assertion : “Be assured of 
this: God gives Himself to all those who forsake everything 
for His sake.” 60 And again : “ When God sees that a soul 
is wholly His, and that it is serving Him without any self- 
interested motive, He communicates Himself to it constantly, 
and in many and divers manners.” 61 Or, again, in this 
delicate phrasing : “ It is not His wont to deny Himself to 

u Way of Per /. c. 17, n. 6. 

57 Ibid. n. 2-3. 
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the soul that gives itself to Him; He even cannot do so, or 
suffer it to be so.” 62 

Such, therefore, is the true disposition for contemplation : 
complete self-surrender, and this truth, moreover, is calculated 
to console and strengthen us greatly. We have seen, indeed, 
in the first conference, that this absolute giving of itself leads 
the soul to the highest Christian perfection. If, then, God 
does not see fit to favour us with mystical union, the very work 
which we have undertaken in order to fit ourselves for the 
latter will have led us to the union of perfect conformity with 
the divine will, which is more precious than the mystical 
union itself. Consequently we shall never have laboured 
in vain. “ When a soul is truly humble,” says Teresa, “ even 
if God does not bestow consolations, I am persuaded that He 
will always give it such peace and conformity (to His will) 
that it will be happier than are others with all their (sensible) 
joys.” 63 Further, we must not think that contemplation is a 
final end ; Teresa would never agree to that ! She repeatedly 
emphasises this at the end of her description of the last Mansions 
of her Interior Castle . “ It would be well to tell you, Sisters, 
the reason why God grants such favours to souls here on earth. 
Let no one think that it is only to caress such souls. ... I hold 
it for certain that the object of such graces is precisely to 
strengthen our weakness, so that we may imitate our Lord 
by suffering much.” 64 And once more : “ What, think you, 
can be the reason (of these graces ?) . . . Perhaps to send souls 
to sleep ? No, no, no. The soul wages a fiercer war to keep the 
powers, senses and the whole body from being idle than ever 
it did when it suffered in their company.” 65 Hence the end 
of the very contemplative graces themselves is to lead us to a 
more complete self-surrender. Teresa could not but 
sympathise a little with the poor body dwelt in by a soul 
intoxicated with love. “ The lot of the body,” she says with 
a delicate irony, “ as long as it lives is a very hard one. For 
whatever it may do, it all seems nothing in comparison with 
the great interior energy and struggle wherewith the soul 

62 Concepts, c. 6 , n. 9. 
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goads it on.” 66 Yes, in the case of the saints the soul’s joys 
arc often purchased with the sufferings of the poor body. 
Withal, the saints do not seem to regret it ! 

So, throughout all the journeyings, we always find again 
the generous lover of Jesus crucified, the Teresa who wished 
to “ give herself wholly.’ Contemplation is so precious 
because it makes us more generous, more lavish in our 
“ giving ” ; because it strengthens us to suffer. Teresa 
wants "to render us enamoured of this great aid to 
sanctification, and she acknowledges ingenuously, when 
writing of these graces: “ My only object in writing, alter 
fulfilling an obedience, is to inspire souls with a longing alter 

so great a good.” 67 _ 

Nevertheless, she would not have us intrude ourselves in 
seeking to obtain these graces, and we, in conclusion, would 
wish to insist somewhat upon this since, seemingly, this aspect 
of the Saint’s teaching is not sufficiently observed. We 
shall have occasion elsewhere to point out how she condemns 
every endeavour to procure contemplation forcibly, but 
for the moment we shall content ourselves with indicating 
how carefully the Saint regulates even our aspirations alter 
these divine favours. In the third Mansion, which is the last 
stage before the passage to the mystical graces, Teresa alludes 
to those souls: ‘‘who cannot endure patiently finding the 
door of the King’s chamber shut.” Hear how she reproves 
such : “ My daughters, enter into yourselves and never mind 
your petty acts of virtue. ... Do not ask for what you have 
not deserved. Indeed, after having offended God, it should 
not even enter into your head . . . that you have a rig t 
to anything. ... If you persevere in this detachment and 
forsaking of everything, it will happen . . . that you will 
obtain what you desire, but on condition—and I str ° n § > 
recommend this—that you consider yourselves as improvable 
servants . . . and never think that in virtue of whatever you 
do, God is bound to grant us these graces. . . He has done 
nothing but serve us; and shall we dare, over and beyond 
this, to ask Him for delights and favours > 
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In the next Mansion, she still repeats: “ It shows a want of 
humility to think that our paltry services can merit so great a 
good. . . . The right disposition for us is not even to wish 
for sensible consolations in prayer, but to be sincerely desirous 
of suffering and becoming like unto our Lord.” 69 And after 
having advised us to cultivate humility, as being the best 
preparation for receiving God’s favours, she adds: “ The 
first proof that you possess humility is that you neither think 
that you deserve these graces and touches of God now, nor 
that you ever will to the end of your life.” 70 

So we must prepare, fit ourselves for contemplation ; we 
shall do well to set ourselves to strive after it all our life, for 
there is good hope that we shall obtain it from God, provided 
that we can make sure that we are in the right dispositions, 
and by means of this short-cut we shall attain to sanctity much 
more quickly. Notwithstanding, we must not be too pre¬ 
occupied about it but, having done what is necessary, we 
should humbly content ourselves with the smallest crumbs 
that fall from the Lord’s table, never claiming anything more. 
We must not forget that the graces are entirely gratuitous. 
“ It is God’s gift, and He bestows it when and how He wills, 
irrespective of length of time or service.” 71 “ God gives as 
He wills, when He wills, and to whom He wills; for these 
goods are His own and His choice wrongs no one.” 72 More¬ 
over, even without contemplation we may reach sanctity, 
the divine union of perfect conformity. “ There can be no 
doubt that it is possible to attain this true union,” says the 
Saint. 73 


CONCLUSION 

When considering the connection between contemplation 
and sanctity, Saint Teresa has equally emphasised two points : 
that contemplation is not absolutely necessary to sanctity, 
and that contemplation is usually granted to the thoroughly 
generous soul. 

Contemplation is not necessary to sanctity, but it is a 

t 9 Int. Castle , M. 4, c. 2, n. 8. 

10 Ibid. n. 9. 

1 l Life t c. 34, n. 14. 

72 Int. Castle , M. 4, c. 1, 11. 3- 

12 Ibid. M. 5, c. 3, n. 5. 


42 ST. TERESA OF JESUS 

powerful means to sanctity. If we have been granted con¬ 
templation, we have more than what is strictly required to 
reach perfection. We are, as it were, superabundantly 
supplied with what enables us to walk more quickly on the 
road to sanctity. Just for this reason, mystical contemplation 
may be called a short-cut; but for the same reason, we must 
remember that it is a free gift of God, a gift which we cannot 
merit, properly speaking. We may speak of having a right 
to what is strictly necessary, but not in regard to what is over 
and above that. 

But, seeing that God is mercy itself, He is wont to bestow 
upon us even the superabundance, provided that we, on our 
part, are willing to do what lies in our power to fit ourselves 
duly to receive it. Consequently, He invites us to prepare 
to receive His gifts by self-abnegation and continual re¬ 
collection. If we accept the invitation, who can hinder the 
divine mercy from completing its work ? 

Nevertheless, God remains free in the bestowal of the 
gifts which He has not strictly promised us. Without 
wronging anyone, he can lavish them “as He wills, when 
He wills, and upon whom He wills.” The Saint holds 
that He will never wholly refuse the living water of con¬ 
templation to a soul fully prepared, but it may be that some 
will receive it only “ by mouthfuls,” and that they will even 
suffer somewhat from thirst, whereas others will be more 
than satisfied. Hence to wish to force our way into the 
divine graces would be presumption and is not permissible. 
We must abandon ourselves completely to our Lord, above 
all when there is question of some form or other of contem¬ 
plative prayer, of such and such a method, of to-day or to¬ 
morrow. Moreover, God never lacks means to help us in 
our sanctification, and He will know how to lead the generous 
soul even to great holiness without doing so by the way of 
experimentally mystical prayer, properly so-called. On 
the other hand, God does not lead all souls by the highest 
and hardest road, bristling with thorns and planted with 
crosses innumerable, which leads to the highest summits. 
There are lowlier vocations, notwithstanding that all souls 
are called to that lofty height which we call sanctity. 
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Synthesising these teachings of its great Mistress, the 
Teresian school has distinguished a two-fold way of perfection : 
the common way and the mystical way, that is the way of 
contemplation. The common way knows nothing of infused 
forms of prayer of the characterictic type described by St. 
Teresa, yet it is not wholly deprived of infused graces. The 
living water, to which God invites all souls, the enlightening 
of the Holy Spirit by means of the contemplative Gifts, is 
never entirely withheld from the soul that generously prepares 
itself. It will not always be so abundant and impetuous as 
to be consciously perceptible and place the soul for long 
intervals in an experimentally passive state; but without 
causing the soul to reach the characteristic states of mystical 
prayer described by St. Teresa, the influence of the contem¬ 
plative Gifts may be very real and frequent. It may even 
be diffused throughout the whole life of a holy soul. 

On the other hand, the mystical states of prayer properly 
so-called are found in that “ mystical way ” which leads to 
the Spiritual Marriage. Progressively, the soul becomes 
increasingly aware that God is working within it. From 
the same fountain of living water from which certain others 
drink but sparingly, the contemplative soul is plentifully 
supplied, and the inspiration of the Holy Spirit, intense and 
abundant, is clearly revealed to the recipient. Through the 
different stages of the journey, the traveller reaches the happy 
state of transforming union, wherein the soul knows that it 
is truly the bride of our Lord, united to Him in an eternal 
embrace. 

The Teresian school does not deny that the grace of contem¬ 
plation is found in some manner in all truly holy souls, but 
it habitually reserves the words “ infused contemplation ” 
to denote the mystical prayer wherein the subject is aware 
of the divine action within it, and feels that it is passive. Yet, 
not even in this more narrowly limited sense is infused con¬ 
templation an extraordinary grace. No, all souls are invited 
to it and it is nothing else but a singular fulness of super¬ 
natural life. It is a gratuitous grace but not a grace gratis 
data. It belongs to the order of those graces which develop 
the sanctity of the soul; it constitutes a very eminent activity 
of the fullest spiritual life ; wherefore the writers of the 
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school have commonly seen in the high contemplation of 
the fruitive union the supernatural beatitude of this world . 71 

In consequence they recognise the profound unity of the 
supernatural life ; even the highest forms of mystical con¬ 
templation belong to the proper perfection of the spiritual 
life. But instcad of studying the evolutions of that spiritual 
life in abstract, or in an ideal soul, as does the modern Thomist 
school, the Teresian teaching takes more account of the 
modifications which such evolution meets with, according 
to the diversity of vocation of the subjects in which it is de¬ 
veloping. Not all are called to the same heights, not all to 
one and the same form of life. Seemingly, the personal 
vocation of the subject must have a notable influence upon 
the development of the supernatural life in him. To build 
up our doctrinal syntheses without taking into account this 
diverse modality which the evolution of the contemplative 
grace may present, and which is borne out by the experience 
of souls, would be imprudent and anti-scientific, above all 
when the more immediate object is to direct the practice of 
the supernatural life. Habitually, the Teresian school bears 
most directly in mind the guidance of souls vowed to the 
life of prayer. It seems to have devoted special attention to 
this aspect, less exalted perhaps, yet always of importance, 
of the supernatural life. Naturally, such preoccupation will 
have had its influence upon the organisation of the teaching 
of that school. 

For all that, it can in fact be shown that this teaching is 
not irreconcilable with the modern Thomist synthesis of the 
spiritual life. The thesis of the normality of infused contem¬ 
plation, the central point of the Thomist synthesis, tends to 
emphasise this profound unity of the spiritual life admitted 
by the Teresian teaching. But formulated in abstract, such 
a thesis runs the risk of lacing understood too rigidly and of 
appearing scarcely reconcilable with the facts of experience. 
The distinction between the two ways, on the contrary, by 
attributing to the mystical way the fulness of, and to the 
common way a real participation in, both contemplative 
prayer and fruitive union, brings out more clearly how the 

74 Phillippus a SS. Trinitatis. Summa Thcol. Myst. P. Ill, tr, i, D.Q., a. 5 . 
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very enlightening of the Holy Spirit may take on varying 
forms whilst yet remaining fundamentally one and the same. 
Hence we believe the Teresian doctrine may not only usefully 
complete but even shed light upon the modern Thomist 
synthesis of the spiritual life . 75 

Furthermore, it does not set before souls the magnificent 
contemplative ideal less vigorously. No ! not even for it, 
is infused contemplation an extraordinary grace to be excluded 
from our perspective or, like a gift reserved for some rarely 
privileged person, relegated to a corner and kept under lock 
and key. It is the term of our soul’s most legitimate aspirations, 
precisely because it constitutes the highest activity of the 
supernatural life, and the most effective help in leading us 
to moral perfection, to the complete giving of ourselves to 
God. Notwithstanding, the soul is placed before this ideal 
in the humblest of attitudes ; since contemplation is a free 
gift, not a recompense which God is bound to give us in this 
life, in which the rewards are not strictly bound up with 
merits, the soul will never pretend to claim it as of right 
and will be content even if God does not bestow it. But if 
the Teresian authors forbid all presumptuous pretensions, 
they proclaim loudly that it is legitimate to long for this 
divine treasure, humbly and earnestly ; some even teach 


76 Hencc, with respect to the problem of the connection between con¬ 
templation and perfection, the Teresian school follows a middle way 
between the two tendencies noted at the beginning of this conference. 
With St. Teresa, its Mistress, it maintains that mystical contemplation is 
not, strictly speaking, necessary to sanctity, and recognises the existence 
of another way leading to perfection. It affirms, however, that mystical 
contemplation is but the highest form of the supernatural life, that it is 
not an extraordinary grace of the charismatic or miraculous order, but that 
it is ordinarily the term of a completely generous life to which all souls 
are called. Consequently, like the modern Thomist school, it admits 
the underlying unity of the spiritual life. It may even be said that it docs 
not contradict the well-known thesis of the “ normality ” of infused 
contemplation, considered as the central point of the Thomist spiritual 
teaching ; indeed it recognises that all holy souls receive the illumination 
of the Holy Spirit by means of the Gifts, but it takes account more directly 
of the very varied forms which this same illumination of the Spirit by means 
of the Gifts may take in souls. A soul may be frequently enlightened 
by transitory and hidden inspiration without being a contemplative pro¬ 
perly so called. All holy souls are enlightened by God : not all are led 
by the way of contemplation constituted by the different forms of mystical 
prayer. 
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that we ought to aspire and tend to infused contemplation 
and fruitive union. Not other is the teaching of the Mistress 
of the school, St. Teresa of Jesus. “ Therefore, courage, my 
Sisters, and beg the Lord that, since, to some extent, it is 
possible for us to enjoy Heaven upon earth, He will grant 
us His help so that it will not be our fault if we miss anything ; 
may He also show us the road and give strength to our souls 
so that we may dig until we find this hidden treasure. . . .” 
But : “ Observe, daughters, that if you are to gain this, He 
would have you keep back nothing ; whether it be little or 
much, He will have it all for Himself, and according to what 
you know yourself to have given, the favours He will grant 
you will be small or great /’ 76 

Yes, God is generous to the generous soul ! 


76 Interior Castle. 
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THE WAY OF PERFECTION 

The ideal figure of the great spiritual Mistress of Carmel 
begins to stand out clearly delineated before us. Teresa of 
Jesus is a truly great soul which sets no limits to its longing 
for a complete and generous spiritual life. She wilLcause 
to rise up in Holy Church a^progeny of magnanimous hearts ; 
a stream of life deep and broad, a river of divine love. Teresa 
desires to love much and to make Love loved. 

For the Saint, to love is to give oneself wholly to God ; 
to teach others to love will mean to set them on the road of 
complete self-sacrifice. To the Christian soul capable of 
generosity, Teresa proposes her lofty ideal of “ perfect ” 
charity to bury oneself, lose oneself in the Will of the 
Beloved, to sacrifice oneself completely for His interests, 
for Holy Church. 

But the heart that greatly loves needs to be intimate with 
its Beloved. The lover craves love in return. Love must 
repay love. Teresa is convinced of that; if God wants us 
to love Him with our whole hearts, He must be ready to 
grant us His intimate friendship. She believes that God 
calls the soul to contemplation. Jesus calls all to the fountain 
of living water and to the completely generous soul He will 
give to drink, if not always copiously, at least so as not to allow 
it to die of thirst. Loving intensely, Teresa repeats : “ Domine , 
da mihi aquam ! ” 2 and she teaches us her consoling doctrine : 
as it treads the way of total detachment, the fully generous 
soul is usually led into mystical contemplation, which restores 
its strength, rouses its courage, stimulates its energies and reveals 
to it new horizons of a love that has no limits. The soul 
is born to a new life ; full, deep, wide. It feels happy, en¬ 
larged. How earnestly it will pray for the Church ! for the 

2 Fir$t Conf. n. 23 . 

2 Second Conf. n. 44 seq. 
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interests of its Beloved ! this soul that is intoxicated with 
love in the delights of contemplation ! How generously 
will that soul which is enjoying intimate communion with 
Our Lord sacrifice itself with Him ! 

To love, to be loved, to make Love loved ; there is the whole 
Teresian ideal. Now it is for the Saint to teach us the way 
that leads to such an ideal. Such is the object of all her 
precious books. 

One of these charms her religious family in quite a special 
way. It is a book that is read and re-read, always with 
fresh pleasure and renewed profit. It is the humblest of her 
works, wherein it is not so much the genial searcher into 
mystic ways who is speaking as the mother, wholly taken 
up with the training of her daughters. She wrote it at the 
request of her nuns and, as she intended it for their spiritual 
instruction, she called it The Way of Perfection. 

There Teresa has condensed the quintessence of the spirit 
which she would impart to her daughters and, incomparable 
teacher as she is, employing both art and delicacy of touch, 
she initiates them into the practice of that life of perfect love 
which she has planned out for herself. It is a valuable docu¬ 
ment, not only for the Carmelite family, which there finds 
in order to live thoroughly, generously a direction that is 
practical, concrete and adapted to the circumstances of the 
cloistered life, but also for all souls, seeing that the Carmelite 
life—as we have pointed out in the first conference—has in 
view the same end as that to which the Christian life tends, 
albeit it considers the latter in its greatest integrity and fulness. 
Hence the teaching which the Saint gives us invested with 
the special features of a monastic environment may, without 
much difficulty, be adapted to other conditions of life. The 
measures pointed out by that great exponent, for the most 
part taken from the common patrimony of the supernatural 
life, can with some slight modification be adapted by those 
who in other institutes, or even in the world, are striving to 
love God whole-heartedly and to draw nigh to Him in the 
closest possible union. Believing as we do that a more 
assiduous reading of that golden little book will be profitable 
to a great number of Christians, we intend to make it known 
by devoting a whole chapter to it. 
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Furthermore, such will be an excellent way of preparing 
the ground for the study of Teresa’s masterpiece, the Interior 
Castle, which work, in our opinion, is complementary to 
the Way of Perfection. In fact, the Way insists particularly 
upon the soul’s co-operation in the work of its sanctification, 
whilst the Castle, on the other hand, treats of the divine 
action wliich God is wont to carry out in the thoroughly 
generous soul in order to raise it, in a short time, to high 
perfection. 

Consequently if we would derive the utmost profit from 
the Saint’s teaching, before crossing the threshold of the 
mystic Castle, we must carefully study the Way thither. 
Captivated by the contemplative ideal, and fully convinced 
of the importance of a right disposition on our part if we are 
to reach contemplation, Teresa will proceed with the utmost 
care to teach her daughters the concrete, practical means 
whereby they may secure such a disposition. Meanwhile, 
as we sec more precisely how great is the generosity which 
the Mother requires from those who are tending to con¬ 
templation, perhaps we may find it less strange that God 
should will to give Himself to be delighted in by souls who 
give themselves so completely to Him. 

Having emphasised the characteristic features of the book, 
and its logical structure, I propose to set forth briefly what 
it teaches us with respect to the active part to be taken by the 
soul that desires to make progress towards intimacy with 
God. 


STRUCTURE OF THE BOOK 

It is sometimes said that the Way of Perfection is an ascetic 
work. If by “ ascetic ” we understand that effort which 
the soul makes to strip itself of all the impediments that hinder 
its union with God, and to draw near to Him through actively 
raising its own powers by thinking about Him and loving 
Him, we quite agree. Such is, indeed, the general character 
of the book, wnich is devoted, in great part, to explainin'* 
the practice of self-abnegation and of ordinary, active mental 
prayer. But, to avoid the danger of misunderstanding the 
special character of the work, we must take note that all the 
ascetic labour there described has in view the attainment of 
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contemplation. We are here confronted with a contemplative 
ascesis, that is one proper to the soul which is tending to con¬ 
templation. As we consider this point of great importance, 
we think it timely to demonstrate it clearly. We shall seek 
our proofs in the structure of the book and, for the same 
reason, we shall explain its arrangement. 

We pointed out at the beginning of this conference how, 
even though they offer very frequent digressions and are 
not composed according to a well-arranged plan, St. Teresa s 
writings are yet profoundly logical. We have even traced 
the source of this logic to the actual life of this attractive 
woman, whose penetrating intuitions and ardent aspirations 
direct her whole activity, guide her pen, and give to divers 
passages, sometimes written at intervals of months, and never 
even re-read, a coherence and harmonious though somewhat 
hidden unity. Such is particularly the case with the Way 
of Perfection , the structure of which does not appear clear to 
the hasty reader, but which after patient analysis stands 
revealed as a magnificent synthesis of the contemplative 
spiritual life. 

The work, which aims at training the soul vowed to a life 
of prayer, may be divided into three parts. The first sketches 
with vigorous strokes the portrait of the Carmelite, a truly 
prayerful soul; the second explains upon what the life of 
prayer is based, to wit the eminent practice of the virtues , 
the third studies the actual practice of prayer. 


I do not know whether we should make the humble 
Teresa blush, or whether, seeing she was such a friend to tilings 
intellectual, we should cause her to smile were we to tell her 
that, as a rule, her Way unconsciously adopts the same principle 
as that which governs the whole Second Part of the Summa 
Thcologica. I rather think she would be pleased, ior she 
rejoiced to receive the commendation of the theologians who 
approved of her book. She said one day to Padre de Yepes, 
with evident pleasure : 4 4 Learned men assure me that it 

reminds them of the Holy Scripture. 3 

3 “ The End is the rule of whatever is ordained to the end. (Prim. 
Secundac, Q. i.) In the introduction by the Carmelites of Pam to their 
French version of the Way , we read (T. I, p. II.) “ Lc Pere Banez ne fut 
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Ex fine oportet accipere rationes eorum quae ordinantur ad 
finem, writes the Doctor Angelic at the beginning of the Pars 
Secunda, and before he treats of human acts he sets before 
us the end of our life. So also Teresa bases the whole structure 
of her Way of Perfection upon the consideration of the end 
which her daughters must reach. In pages overflowing with 
spirit and life, the first chapters of the book sketch for us 
the ideal portrait of the Teresian nun who would be the 
intimate friend of God, His alone, and consecrate her life to 
His interests, that is, to Holy Church. She would be the 
angel who prays and the victim who immolates herself for 
those who are fighting, that she may win victory for them. 
In order to render her prayer more powerful, since that is 
the means whereby she must thus co-operate, Teresa’s daughter 
strives to be perfectly pleasing to the divine Heart that must 
grant her all she asks. 

The Carmelite aims high. “You have now seen, my 
daughters,” writes the Saint at the end of this exposition, 
“ how excellent is the end we must attain. Now what kind 
of persons must we be if we are not to be considered over¬ 
bold in the eyes of God and of the world ; ” 4 She will 
proceed to answer this fundamental question by pointing 
out to her daughters the path they must follow in order to 
become true souls of prayer.’ As we shall sec, she means 
to lead them to the highest degrees of the life of prayer. 
Teresa never stops half-way. 

So we pass on to the second part of her book. Guided by 
the sound sense which is so outstanding in her case, she seeks 
for the necessary guidance in the way traced out by the laws 
of her own institute. “ I ask of you nothing new,” she says, 

“ but only that we live in conformity with our profession 
and what is required of us by our vocation ; ” but she adds : 

pas seul a 1c revoir. Sainte Therese, cn attestant authentique une copie 
dont nous aurons a parlcr, nous dit que son manuscrit a etc sounds a plus- 
ieurs autres theologicns . . . Dans le suite elle le remit au Pere Diego de 
Yepes, Pricur dcs Hieronymitcs de la Sisla, pres de Tolcde, qu’elle prit 
P?ur confesseur en 1576. Lui-meme parle ainsi : Un jour que je lui 
faisais l’eloge du livre qui a pour titre Chemin de la Perfection , elle m'en 
temoigna une joie tres vive, et ajouta non sans satisfaction : 4 Des homines 
graves m’assurent que ccla rappellc la Sainte £criturc.’ ” (Que parecc 
sagrada Escritura.) 

'Way, c. 4, n. 1. 
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“ although between one standard of observance and another 
there may be no small difference .” 0 

The fact is that a Rule may be observed more or less gener¬ 
ously. A soul may do just what is necessary in order not to 
sin, or it may magnanimously go beyond the letter of the 
law in order to enter fully into its spirit. Now he who aims 
very high must set to work in earnest. It is clear that we 
need to work hard,” says Teresa, “ and in order that our 
actions may be worthy of so high an end, it behoves us to 
cherish generous desires . 1 ’ 6 

From the outset we find ourselves in an atmosphere of 
generosity, of a life lived perfectly and to the full. But 
we are also being shown a life of which the chief and central 
occupation is prayer. “ Our primitive Rule says that we 
must pray without ceasing. This is the most important of 
all our occupations, and if we observe it to the best of our 
ability we shall not fail to observe also the fasts, the disciplines, 
and the silence which the Rule enjoins. As you well know, 
these practices are necessary if the prayer is to be genuine, 
since prayer and self-indulgence do not go together .” 7 

Prayer accompanied by mortification, by acts of penance 
meant to nourish the spirit of generosity in a soul: such are 
the fundamental exercises of the life of Carmel. Naturally, 
it was precisely upon prayer that the nuns of St. Joseph’s 
wished their Mother to instruct them . 8 But they were not 
easily satisfied, these good daughters of hers ! They asked of 
St. Teresa nothing less than to be shown “ the way to attain 
to contemplation .” 9 

Nor did the Mother refuse ; nay, she desired precisely 
to satisfy this desire. She wished, in fact, to make of her 
daughters, “ good friends of God ,” 10 desiring nothing more 
than “ to remain always alone with Him who is alone .” 11 
Such a life would seem to prepare the ground for contem¬ 
plation ! But, sensible woman as she is, she will build upon 

•'Ibid. 

fi Ibid. 

7 Ibid., n. 2. 

*Ibid., u. 2. 

6 Way, c. 16, n. 3* 

10 Way, c. i, n. 2. 

ll Lifc, c. 36, n. 29. 
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solid ground. “ Before speaking to you about prayer. ... I 
will mention some things that are necessary for those who 
would walk by this road ; so necessary that, even though not 
greatly given to contemplation, people who have them can 
advance a long way in the Lord’s service, whilst unless they 
have them they cannot possibly be great contemplatives.. . .” 12 

St. Teresa will show the way that leads to contemplation 
by beginning at the fundamentals of the Christian life itself. 
Before speaking of the intimate divine friendship, she will 
treat of three virtues which, if perfectly practised, will detach 
the soul from, the whole world and from itself: very delicate 
fraternal charity, the divesting of oneself of all created things, 
and deep humility. Embraced for love of God, these will 
lead the soul to true “ nakedness of spirit.” 

But does it not seem exaggerated to require a renunciation 
so absolute ’ Teresa does not think so. “ Do not imagine 
that what I have said so far is already more than enough ; 
I have only been, as they say, placing the board .” 13 The 
chess board ! What a strange parable whereby to teach 
Carmelites ! Even Teresa thought so ; the nuns will be 
astonished at hearing her speak of games “in this house, 
where no game exists or should exist. See what kind of 
Mother God had given you, since she even understands 
such vanities as this ! ” 14 Nevertheless, she will teach us 
to make use of the tactics of that game ; 15 she will talk about 
giving “ check ” and “ checkmate ” to the King of Love. 
To “ checkmate” Our Lord means nothing else than to force 
His hand to make Him grant the grace of contemplation. 
Now, we do not attain to this objective by a life of ordinary 
virtue ; the virtues must be practised in a higher degree. 
“ Perhaps, my daughters, you may ask me why I am speaking 
to you at such length of the virtues .... My answer is 
that if you had asked me to talk about meditation, I could 
have begun to do so forthwith .... contemplation, how¬ 
ever, daughters, is quite another matter. ” To obtain con¬ 
templation or, as Teresa puts it, playfully, “ to checkmate 


12 Way, c. 4, n. 2. 
13 Way, c. 16, n. X. 
14 Ibid. 

'"'Ibid. 
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the King of hearts,” we must surrender ourselves absolutely. 
“ This King will not let Himself be taken except by one 
who is entirely given up to Him .” 16 

It is clear, therefore, that even what is certainly the most 
ascetic portion of her book does not lose sight of con¬ 
templation ; the Saint calls for such complete detachment 
just because such is the right disposition for mystical prayer. 

★ ★ ★ ★ 

But now begins the third part of the work, that devoted 
directly to the study of the life of prayer. Still more clearly, 
this is entirely dominated by the thought of leading the soul 
to mystical prayer. 

The first chapters that follow 17 arc taken up in solving 
the abstruse question of the relation between contemplation 
and sanctity. It is precisely at this stage that the Saint has 
treated of it more particularly, and has given her delicately 
balanced solution more completely : contemplation is not 
absolutely necessary for sanctity ; it is possible also to reach 
thereto by less exalted ways, but, ordinarily speaking, God 
grants it to the perfectly generous soul. The divine invitation 
to come to the fountain of living water is a general one ; 
and if all souls that are duly prepared do not receive the 
divine enlightening so abundantly as to be true “ contem- 
platives,” yet no one will remain wholly deprived thereof. 
Consequently it is fitting to give a place to the contemplative 
ideal in our spiritual life. Teresa even instructs all her 
daughters without distinction to prepare themselves for con¬ 
templation : “ Do what is in your power ; prepare yourselves 
for contemplation with all that perfection of which I have 
spoken ; and be assured that He—as I believe—will not fail 
to grant it to you, provided that you are truly humble and 
detached .” 18 Notice that such preparation must be pursued 
by all indiscriminately, and with all their might . 19 “ Let 
us see how we should set out on the way .” 20 

Having excused herself for delaying over preliminaries, 

16 Way, c. 16, n. 2. 

17 Way, c. 17-20. 

ls Way, c. 17, n. 6. 

19 lVay, c. 18, n. 3. 

20 Way, c. 20, n. 3. 
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she proposes to her daughters two fresh conditions. The 
first is to be firmly resolved to labour without ceasing until 
they have reached the object; that is until they have been 
refreshed with the water of life . 21 The second is to apply 
themselves to mental prayer, mingling vocal prayer with it 
if they are unable to pray otherwise, since by vocal prayer 
also, if it be made with recollection, God sometimes raises 
souls to the highest contemplation . 22 

Here we come to the celebrated commentary upon the 
Pater nosterP These pages are among the best known of the 
Saint’s writings. The first words of the Lord’s Prayer 
furnish the opportunity to speak of the different stages of 
active prayer , 24 but again Teresa points out how the higher 
stage, that of active recollection, prepares the way for infused 
prayer . 25 The '* Kingdom of God, for which we ask when 
we say Adveniat regnum tuum, is the prayer of Quiet; the 
first degree of mystical prayer, in which God does indeed 
give Himself to be enjoyed and begins to introduce us into 
His kingdom . 26 The commentary upon Fiat voluntas tua 27 
must be regarded as the most important point of the book, 
for here, in actual fact, the soul conics to that perfect giving 
of itself which is none other than the moral ideal which 
Teresa puts before her daughters. But it is by the help of 
the Prayer of Quiet that the soul has reached this height. 
Teresa distinctly says so. “ Thou didst well, Oh our good 
Master, to make this last petition —Adveniat regnum tuum 

_so that we may be able to accomplish what thou dost 

promise in our name. For truly, Lord, hadst thou not done 
this, I do not think it would have been possible for us to accom¬ 
plish it .” 28 Her usual thought is here expressed in a new 
form : to reach a high standard of holiness without contem¬ 
plation will be very hard. 

Then she emphasises again how, if we are to attain to the 


“Ibid, c. 21, n. i. 
“Ibid, c. 22—25. 
“Way, c. 27, seq. 
“Ibid, c. 27-29. 
“Ibid, c. 28, n. 1-6. 
“Way, c. 30-31. 
•’Ibid, c. 32. 

“Way, c. 32. 
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fulness of the mystical life, it depends upon how generously 
we fulfil the will of God . 29 The daily Bread of the Eucharist 
must provide us with the strength to live thus generously, 
but the time of Communion is also precious because we are 
then brought into intimacy with God . 30 “ If you long for 
Him very vehemently, He may reveal Himself entirely to 
you .” 31 There is no doubt that contemplation is kept 
continuously before us. Even the final petitions of the 
Pater noster lead the Saint to expound to us the criteria whereby 
contemplation may be recognised from the effects which 
it has in the soul . 32 In conclusion, Teresa is lost in wonder 
at the way in which this prayer, taught us by Our Lord, com¬ 
prises the whole spiritual life, from the very beginning until 
the soul is plunged in God and He gives it to drink freely 
of the fountain of living water, “ which I told you was to 
be found at the end of the road .” 33 

★ ★ ★ ★ 

We seem to have proved our proposition. The Way of 
Perfection is an ascetic work, indeed, but the ascesis is wholly 
ordered with a view to contemplation. Hence we cannot 
doubt that, according to the Saint’s teaching, it is legitimate 
and fitting so to order our spiritual life that we may obtain 
that grace of contemplation. Teresa even does not hesitate 
to call the latter an end of our spiritual life. After having 
described to us the properties of the living water, which 
symbolises infused contemplation, she adds : “ Why do you 
suppose, daughters, that I have tried to describe the end of 
the battle before it has begun, and to point to its reward. . . 

And she answers: “I have done this so that you may not 
be distressed at the trials and annoyances of the road, and may 
tread it v/ith courage and not grow weary .” 34 Besides 
leading us to the moral perfection which consists in com¬ 
pletely giving ourselves to God, and remains the principal 
end, the Way of Perfection traced out by St. Teresa has in 

28 Ibid., c. 33. 

30 Way, c. 33-35. 

31 Ibid., c. 34. 

32 Way, c. 36. , 

33 Ibid., c. 42. 

31 Way, c. 19. 
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view also mystical contemplation, an eminent and efficacious 
means to our sanctification, a shorter and easier way, a veritable 
short-cut whereby to attain to high perfection in a short 
time. 

We must now try to expound more specifically the elements 
of our preparation for the divine favours. 

GENEROSITY IN VIRTUE 

Wc return, therefore, to consider more attentively two 
portions of the book, upon which we have touched only in 
explaining its general structure. We remember how, as 
the foundation of the contemplative life, St. Teresa laid 
down the practice of three virtues: “I will pause to speak 
to you of three matters .... the first is the love wc ought 
to have for one another ; the second is detachment from all 
created things ; the third is true humility, which, though 
put last, is yet the first and includes the others /’ 35 

Let us form a concrete idea for ourselves of these virtues 
as they are proposed to us by the Saint, and wc shall sec how 
high is the moral standard which she requires in souls that 
aspire to contemplation. It is important to take note of this. 
The fact is that sometimes, without perceiving it, wc have 
a tendency to lower the Saint’s teaching to our level. In¬ 
capable of generosity so great, we would wish that such were 
not demanded even to reach the lofty summits whither she 
points us, and we seek to interpret her ascetic instructions 
more mildly, with the consequence that their logic escapes 
us. The truth is that we have involuntarily upset the balance 
and the harmony by undermining the foundations of the 
building. He who would raise his edifice aloft until he 
reaches contemplation must lay his foundations very deep. 
We shall, therefore, insist upon the absolute and arduous 
aspect of the Teresian ascesis. 

Teresa is not content to lead souls to any sort of perfection. 
For her daughters she wants complete perfection and corres¬ 
pondingly she requires of her postulants, as we see in her 
Constitutions , that they tend to all perfection —toda perfecciSn . 3G 

* s Way, c. 4. 

^Constitution : Of the receiving of Novices. 
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Let us now hear her magisterially setting us on the way of this 
integral perfection. 


FRATERNAL CHARITY 

Let us ponder, for example, what she teaches as to the love 
of our neighbour. Teresa would have that love free from 
every imperfection. “You think,” she says, speaking of 
sisterly charity, “ that there can be no harm in excessive love 
for one another, but no one would believe what evil and 
imperfections spring from this source, unless one had seen it 
for oneself .” 37 She is convinced that such imperfections 
hinder the soul from devoting itself entirely to the love of 
God . 38 With delicate psychology, she draws for us a picture 
of such imperfect souls : “I think this defect is met with 
more frequently among women than among men. ... It 
always makes a nun wish she had something to give her friend 
as a gift; she seeks every opportunity to talk with her, often 
to tell her she loves her and other such nonsense, rather than 
to speak of the love she bears towards God. These great 
friendships rarely serve to help us mutually to increase our 
love of God ! I even believe that the devil originates them 
so as to cause factions among religious .” 39 

No ! That is not the way we ought to love our neighbour ! 
Teresa will not have these particular and sensible friendships; 
she allows only the love of charity and even that she wants 
to be very pure. “ The love of which I want to speak is of 
two kinds. One is wholly spiritual, free from any sort of 
sensibility and natural tenderness which could tarnish its 
purity ; the other is spiritual also, but mingled with sensitive¬ 
ness and human weakness . . .” 40 The Saint permits only 
the former. “ I want now to speak to you about that spiritual 
love in which passion has no part ,” 41 and she describes the 
souls that love in this fashion : “ They no longer find any 
satisfaction in loving such frail things as are these bodies of 
ours. ... To stop at these, in such wise as to feel love for 

37 Way, c. 4. 

«Ibid. 

39 Way, c. 4. 

40 Way, c. 4. 

41 Ibid. 
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them, would seem to them to be attaching themselves to 
nothing . . . they would no longer have courage to tell God 
they love Him without being ashamed. . . . But you will 
say : ‘ If they do not love what they see, on what can they 
set their affection ? * I reply that they also love what they 
see . . . blit they see only what is lasting . . . they fix 
their eyes upon the soul, and examine whether there is anything 
that is worthy of their affection. . . .” 42 

The object of such love is, therefore, the soul; now let 
us see love in action. “ When such souls love a person, 
they passionately desire that she should love God, and so be 
loved in return. . . . This affection costs them very dear, 
for there is nothing they arc not ready to undertake for the 
greater profit of the souls they feel they love. In order to 
bring the smallest advantage to one of these, they would 
sacrifice their own lives a thousand times over .” 43 

And Teresa shows us how such a love can also accept the 
fact that God may purify with suffering those whom we 
love. “ The soul experiences a first movement of human 
sensitiveness . . . but reason at once considers whether the 
trials of the friend are ordained to her perfection, how she 
bears them, how she can profit by them ; and it prays God 
to grant her patience and to let her gain merit. If then it 
secs her resigned, far from feeling sorrow, it rejoices greatly .” 44 

Spontaneously we recall the heroism of St. Teresa of the 
Child Jesus, who would not ask God to cure her good father. 
Teresa concludes : “In short, its love is a copy, a likeness, 
as it were, of the love that Jesus, the true Lover, bears to us .” 45 

Clearly, the fraternal charity here put before us, is purified 
from all self-love, from all seeking of personal consolation ; 
it is entirely ruled by the longing to make God better loved. 
Such a love loves God in souls, and souls directly in order to 
make them love God. We are here faced with pure love. 
St. Teresa is not easily satisfied. She would lead her daughters 
to the highest perfection. In truth, it is only on the level of 
this high perfection that we meet with contemplation. 

42 Way, c. 6 . 

43 Ibid. 

A *Way, c. 7. 

“Ibid. 
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ABSOLUTE DETACHMENT 

“ Let us now speak of the detachment in which we ought 
to live,” the Saint goes on. “ If we practise it perfectly, 
for us it is all.” All > Is noc that saying too much ? Teresa 
explains. “ I say that for us it includes everything, because 
if we care nothing for any created things, and cling to the 
Creator alone, His Majesty will infuse the virtues into us in 
such wise that, provided we labour to the best of our abilities 
day by day, we shall not have to wage war much longer, 
for the Lord will take our defence in hand against the devils 
and the whole world .” 49 ^Vhat seems to be indicated here 
is the assistance of the Holy Spirit, which the truly detached 
soul may expect. 

Chapter by chapter, the Saint describes for us a progressive 
detachment which, beginning with more external matters, 
ends with that deep-seated detachment which is practised 
interiorly in perfect humility. Teresa would wish her 
daughters to have their hearts entirely free, and so capable 
of loving with their whole strength. Therefore, first of all, 
let them not seek sensible consolations in their relations with 
their kindred. “Elsewhere, there arc houses in which a 
nun is allowed to enjoy the society of her kinsfolk ; here, if 
relatives arc admitted, it is only for their own sake .” 47 Always, 
she shows the same concern to love without self-interest. 
Yet let it not be thought that Carmelites must become in¬ 
different as regards their relations. “ In this house, my 
daughters, we must be very particular to pray much for our 
kinsfolk as is right .” 48 What Teresa docs not wish, is that 
we should be uselessly taken up with the thought of them, 
which is no help to anyone. “ Having done tins (that is, 
prayed for them) let us try to keep them out of our mind as 
much as possible .” 49 

In fact, to act otherwise might be very injurious to the peace 
of the soul. “ We cannot take part in their recreations, as it is 
not lawful for us to do so; but we can grieve over their 

40 F Vay t c. 8. n. i. 

47 Ibid, n. 2. 

48 Ibid., c. 9, n. 2. 

i 9 Wdy, c. 9-. n- 
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troubles, and can never help weeping over them sometimes 
more than they do themselves .” 00 The truth is that the 
enclosed nun who docs not follow this advice, so wise even 
psychologically, will bear uselessly in her solitude all the 
troubles of her dear ones and, since she has not the distractions 
which they enjoy, she will be exposed to the risk of suffering 
more than they. Her mind will be uselessly disturbed without 
any object. 

But it is not enough to detach ourselves from other people ; 
we must be detached from ourselves. “ Sec that you do not 
resemble a man who goes to bed quite peacefully, after bolting 
all his doors for fear of thieves, when the thieves arc already 
in the house. And you know there is no more dangerous 
thief than one who lives in the house .” 01 

So we have a further piece of advice : " Unless each one 
of us looks well to it that she renounces her self-will, our 
liberty of spirit will be hindered by a multitude of obstacles. 
And our souls, laden with things of earth as with lead, will be 
unable to wing their flight to their Creator. 52 In this task 
of self-denial, humility will come to the help of detachment. 
“They arc two sisters who are inseparable ; these are not the 
kinsfolk whom I counsel you to avoid ; no, you must embrace 
them and love them and never be seen without them .” 03 

Let us now consider their special work. ” In the first place, 
we must rid ourselves of the love of our body .” 04 Teresa 
knows the little failings of some pusillanimous women. 
“ Some of us seem to think that we have embraced the religious 
life only to keep ourselves alive. . . . Resolve, sisters, that 
you have come here to die for Christ, and not to indulge your¬ 
selves for Him .” 55 At times, she shows herself the witty, 
and even the mischievous, Castilian. ” One day we stay 
away from choir because we have a headache ; the next day 
because we have had it ; and three more in case we should 
have it . . .” 56 She proceeds to advise her daughters further : 

30 Ibid., n. i. 

31 Ibid., c. io, n. I. 

“HAty, c. io, n. i. 

“Ibid., n. 2. 

34 Way, c. io, n. 4. 

“Ibid. 

3r 'Ibid., n. 5 (Escorial edition only, but found in the translations of Peers 
and Stanbrock Abbey.) 


62 


ST. TERESA OF JESUS 

“ This body of ours has a bad fault: the more you indulge it, 
the more things it discovers to be essential to it .” 57 “ Think 

how many poor sick people there are who have nobody to 
whom to complain : and do you wish to be poor and yet be 
pampered ? This is not right. Let us rather remind ourselves 
of our holy Fathers of past ages, those hermits whose life we 
profess to imitate. What sufferings they bore ! What 
solitude, cold, thirst, hunger and heat ! And yet they had 
no one to complain to except God. Do you suppose they 
were made of iron ? . . . Believe me, daughters, once we 
begin to subdue these miserable bodies of ours, they give us 
much less trouble. . . . What does it matter if we die ? How 
many times have our bodies not mocked us ! Shall we not 
occasionally mock them in our turn ? ” 58 In truth, the Saint 
is not tender to the body ! We must pay for the treasure of 
contemplation ! 

But corporal mortification cannot remain alone ; it must 
be helped and animated by interior discipline. Again, Teresa 
will not stop half-way. “ Let us seek to go against our own 
wills in everything. . . . But does it not sound too harsh to 
require that we shall take pleasure in nothing, unless we also 
say what consolations and delights this renunciation brings 
in its train, and what a great gain it is even in this life ? What 
security it gives us ! ” 59 The life of perfect obedience will 
introduce us fully into this practice, but it is helped and brought 
to perfection by the virtue of humility. 


DEEP HUMILITY 

This last virtue covers a wide field. First of all, it frees us 
from so much pettiness, and so many useless preoccupations. 
How many souls are disturbed in carrying out their duties 
owing to want of humility ! They are so afraid of not 
showing up sufficiently well that they end, naturally, by 
showing up very badly indeed. We must be content to be 
what we are ! “ Humility is truth,” says Teresa. Attractive 

- 7 Ibid., c. ii, n. 2. 

Ga lVay, c. ii, n. 5-5. 

5V Ibid., c. 13, n. 3. 
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and intelligent though she was, she did not succeed in every¬ 
thing. She never seems to have mastered the etiquette of 
high society. When speaking with great ladies, she became 
confused over their titles. She said “ Magnificent ! ” when 
she should have said, “ Illustrious ! ” But she did it so 
charmingly that the nobles concerned could not take offence . 60 
She was not even very satisfactory as regards the ceremonies in 
choir. She was no great singer, and when still a nun at the 
Incarnation, when her turn came to intone an antiphon, she 
was so upset that she did it very badly ! Want of humility, 
she will decide later on ! and she remarks that when she 
worried less about it she managed better . 61 All the same, 
when she founded her own monasteries she thought it well to 
spare her daughters this preoccupation and introduced the 
chanting recto tono . 62 

But humility has more important offices to fulfil. Teresa 
knows that questions and points of prestige can find a place 
even among religious persons; not only among nuns ! She 
recalls how learned men must observe a certain order in their 
studies. “It is a custom which I cannot understand, but if 
anyone has attained to a chair of theology, he must not abase 
himself to teach philosophy; for there is a point of honour 
involved whereby one must always ascend and never 
descend .” 63 The Saint teaches her daughters to react 
vigorously against every temptation to pride : “ If you wish 
to be revenged upon the devil, and freed at once from his 
assaults, not only must you advance in interior humility . . . 
but by your outward behaviour you must endeavour to let 
your sisters be the gainers by your very temptation, by asking 
the Prioress to impose some act of humility upon you. . . . 
Seek to subdue your self-will by doing the things you dislike. 
Our Lord will show you many practices of this kind, and so 
the temptation will cease .” 64 

That is not yet enough. Teresa requires that we shall never 
stand up for our so-called rights. “ Whoever would be 

c 0 Life, c. 37 - 

•' Life , c. 31, n. 23. 

• 2 Constitutions . Of the order to be observed in spiritual duties : Let the 
chant be always in unison and without modulations. 

63 Way, c. 36, n. 4. 
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perfect, must fly a thousand leagues from such expressions 
as: ‘ I was right; ’ * It was not right for me to suffer thus ! ’ ; 

‘ They had no right to treat me so. . . / Do you think there 
was any question of rights when our good Jesus suffered so 
much and was overwhelmed with so many insults ? I do 
not know why anyone is in a monastery who is willing to 
bear only the crosses which she thinks she deserves. Let her 
return to the world, though even there people think nothing 
of such rights ”* 5 

So we must be convinced : Carmel is a home of asceticism, 
where the soul is asked to practise virtue in the highest degree ! 
Teresa will go so far as to require expressly that her daughters 
shall not defend themselves if unjustly blamed. “ To remain 
silent when accused unjustly is a sign of great humility, and 
thereby we imitate more closely our Lord, who took all our 
sins upon Himself .” 66 The love of Jesus makes everything 
possible. 

But in fine, why this great insistence upon the practice of 
humility ? The Saint wants to checkmate the divine King ; 
that is, she wants to compel Him to give Himself to the soul. 
“ Now, in chess,” she says, as a skilful player, “ the King’s 
strongest opponent is the Queen. ... No queen can defeat 
Him so completely as can humility. Believe me, she who is 
most deeply rooted in humility will possess Him most 
entirely .” 67 

I think we shall rightly conclude that the edifice of prayer 
which the Saint desires to raise is set upon a very solid moral 
foundation. The standard of virtue which she puts before 
us is not an ordinary one. They arc very high, perfect, 
heroic virtues ! She knows how souls differ. Some “ move 
like hens with their feet tied ” ; others, again : “ soar like 
eagles.” 68 . She docs not want her daughters to be hens ! 
They must take flight like eagles. But is it not true that the 
eagle has keen sight, that it soars into the bright light and loves 
to plunge into its dazzling splendour ? If the soul knows how 
to raise itself above the earth by means of perfect detachment, 


65 Ibid., c. 13. 
66 Ibid., c. 15. 
"Ibid., c. 16. 
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is it not just that it should be also immersed, radiant, in the 
light of contemplation ? 


ACTIVE PRAYER 

So far, however, we have explained only one aspect of our 
preparation for union with God. The labour of absolute 
detachment must be accompanied by another, which gives 
it light and helps it on. If it is to be practised lovingly, 
detachment must be nourished by prayer which develops love. 
Detachment sets the heart free and empties it of self-love ; 
prayer fills it with divine love, with active love, whilst God 
is pleased to favour it with passive love. Indeed Teresa saw 
in mental prayer the immediate preparation for the divine 
friendship. Her very concept of prayer reveals that for her 
it is the beginning of an intimate union which the soul itselt 
procures but which, God willing, will one day become deeper 
by the working of the Holy Spirit. 

Teresa insists strongly upon the absolute necessity of prayer 
for the soul that would prepare itself for contemplation. 
“ My .Sisters, practise mental prayer ! . . . Let those who 
cannot do so strive to pray vocally, or even to read and 
converse with God. . . . But let no one among you fail to 
give to prayer the hours laid down by the Rule.” Then 
follows the characteristic warning : “ You do not know 

at what moment the Bridegroom will call you ; take care 
to avoid the fate of the foolish virgins .” 69 Love will be 
developed in us if we apply ourselves assiduously to prayer. 

For St. Teresa, in fact, prayer is, first and foremost, an 
exercise of love. More than once, she expressly tells us that 
it consists not in thinking much but in loving much. Even 
when she is giving us a kind of definition of it, she shows that 
she sees in it the great means of entering into intimate union 
with God. “ Prayer,” she tells us, “ is nothing but friendly 
intercourse and frequent solitary converse with Him who, 
we know, loves us .” 70 To stay with God, to commune with 
Him intimately, such is the whole substance of mental prayer 

09 Way, c. 1 3 , n. 4. 

79 Life , c. 8 , n. 7. 
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for Teresa. True, in many cases, discursive working with the 
understanding will be helpful; it will serve, indeed, to arouse 
love ; but it is wholly subordinated to the exercising of the 
affections. In prayer the will is queen, for love proceeds 
from it; and to pray is to tell our Lord that we love Him. 

It is something so simple that it in no way calls for a great 
intellect; it is enough to have a heart, but a sound heart that 
knows how to love God. Then we must work with this 
heart. Listen how Teresa teaches those among her daughters 
who find a difficulty in meditation how to pray : “ The 
first step, which is very important at the beginning of prayer, 
is to settle ourselves in the presence of God, but after that all 
is reduced to a loving colloquy with Him.” “ I am not 
asking you now to think of Him, or to form numerous 
concepts of Him, or to make long and subtle meditations 
with your understanding. I am asking you only to look at 
Him. . . . Look upon Him bound to the column, full of 
pain, His flesh all torn to pieces by His great love of you. . . . 
He will look upon you, with His beautiful and pitying eyes, 
full of tears, and He will forget His own sorrows in comforting 
yours, because . . . you are turning your head to look at 
Him. . . . And if seeing Him in this state, your heart melts, 
you will feel urged to speak with Him, not using elaborate 
prayers but in words that spring from your heart . . . you 
may say to Him : ‘ O Lord of the world and my true Bride¬ 
groom, how art thou reduced to this sore strait ? . . . Can 
it be that thou wilt accept the companionship of one so poor 
as I ? Do I read in thy countenance that thou dost find some 
comfort in seeing me near thee. ... If thou, Lord, art 
willing to bear all this for me, what am I suffering for thee ?.... 
Let us go both together, Lord : whither thou goest, I will go, 
and by whatever way thou dost pass I will follow/ ” 71 

Who can fail to see that such a method of prayer is a 
complete exercise in loving, and with an affective love that 
prepares the way for effective love by the practical resolution 
to suffer for our Lord ? Such a prayer is truly a source of 
generosity. 

But love tends to intimate friendship ; it even generates it. 


71 Way, c. 26. 



THE WAY OF PERFECTION 


67 

The soul feels the need of having its God near and, little by 
ittle, it learns to think of Him as dwelling within it. Teresa 
tells us of another kind of active prayer, more perfect than the 
former : the prayer of active recollection. This prayer is 
founded upon the presence of God within us, but, presupposing 
that, the soul has two tilings to do : it must withdraw from 
creatures and draw nigh to God ; and both these with its 
whole heart. 

The Saint wishes to impress upon the minds of her daughters 
who, being women, had not received much instruction,* 
that great and consoling truth of the presence of God within us. 
“ There is something within us incomparably more precious 
than what is seen from without. We must not imagine that 
the centre of our soul is empty. . . . And she adds : “ God 
grant that none but women may be ignorant of this truth ! ” 72 
The fact was that she had met a certain theologian who was 
ignorant of a supernatural truth so vital for our spiritual life. 
How she shows her distaste for such half-instructed guides ! 
He told her that God was present in us only by means of the 
grace produced by Him. But Teresa, who knew of the real 
presence of God in the soul through her own mystical ex¬ 
perience, was—as she herself tells us—so convinced of the 
truth that she could not believe him. “ Subsequently, I 
asked others who explained the matter as it really was, and 
I was greatly consoled thcreat . ,,73 

Seeing that God is truly present in us, the Saint will teach 
us to recollect ourselves in the interior cell of our soul, and 
there to converse with Him familiarly : “ Speak with Him 
as with a father, a brother, a teacher, a husband ; now under 
one aspect, now under another. . . . Do not be so simple 
as not to ask anything from Him ! Seeing that He is your 
Spouse and should be treated as such, take Him at His word . ,,?4 
As we are so close to God, we need no longer multiply words : 
“ He will give us indications by which we may understand 
that, though we have had to say the Pater Noster many times, 

*It should be remembered that few Spanish women of her day had read 
so much, or enjoyed so much spiritual guidance from able priests as had 
St. Teresa. Among her daughters there were even some illiterates. (Tr.) 

72 Ibid., c. 28. 
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He heard us the first time. ... He does not wish us to tire 
our heads with long discourses ! ” 75 

Tills is the prayer, already very quiet and simplified, called by 
modern theologians, “ the Prayer of simple regard,” but which 
the Teresian school has designated under the name of active 
or acquired contemplation. It may be called “ con¬ 
templation ” because, recollected in God, the soul is often 
content to consider Him with a simple, loving gaze, rather 
than to reason elaborately over some particular mystery, 
but it is a question of a contemplation which the soul has 
procured for itself. It is true that every infusion of the Gifts 
of the Holy Ghost is certainly not ruled out, but this infusion 
remains hidden from the soul and does not generate in it 
any new psychological experience. Hence we arc not speaking 
here of mystical prayer. 

The latter, seemingly, is not far off, however. Teresa 
notes in this connection : “ Here our divine Master makes 
Himselffelt more speedily, and prepares the soul more quickly 
than in any other manner to enter into the Prayer of Quiet... . 
Those of you who are able to shut yourselves up in this little 
Heaven of your souls may be assured that they are travelling 
by a good road, and that at the end they will reach the fountain 
of living water .” 76 

Mystical prayer is near, certainly, but on condition that the 
soul is really generous. It is precisely in these pages that 
Teresa formulates her principle of contemplative ascesis in the 
clearest form. “ God does not give Himself wholly unless 
the soul gives itself wholly to Him .” 77 The soul must yield 
itself completely, also, by actively seeking union with God. 
It must not confine its efforts to the hours of mental prayer 
only ; it must keep in company with God all day long. 
“ We ought to retire within ourselves amid our occupations,” 
says Teresa, and she describes the practical method of so doing 
to the soul that would cultivate recollection. “ If she wishes 
to talk, let her think how there is one within her to whom 
she can speak. If she prefers to listen, let her remember that 
she can hearken to Him who is nearer to her than all others. 

•‘‘I'Vay, c. 29. 
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And at last she will realise that, if she will, she can maintain 
herself continually in the companionship of her God. . . . 
I know that, with God’s help, if you practise it for a year, 
or perhaps only for six months, you will succeed in obtaining 
it .” 78 A continual practice of the presence of God must, 
therefore, accompany the generous, heroic practice of a 
virtuous life. 

Prayer and virtuous practice are as two arms stretched out 
lovingly to God, and how can He, who so longs to 
communicate Himself to souls, resist the yearnings of a heart 
really prepared for Him ? 

CONCLUSION 

The Way of Perfection of St. Teresa is a call to generosity. 

Having put before us a very high moral ideal: the complete 
surrender of ourselves to God by sacrificing ourselves entirely 
for the interests of Holy Church, Teresa points out the shortest 
road that leads to that height. That short road—that “ short 
cut”—is the way of contemplation. She knows that it is 
not the way of all, and that we can reach sanctity without 
mystical prayer; but she knows also that God is wont to 
grant this gratuitous grace to the soul that prepares itself 
generously to receive it. She does not want it to be her 
daughters’ own fault if they are not raised to contemplation, 
and she exhorts them to prepare themselves duly, by proposing 
to them an ascetic life that should set them free from every 
affection to creatures with perfect detachment, and cause them 
to go to meet the divine embrace by the continued practice 
of loving prayer. 

Teresa’s ascesis is all-embracing ; integral rather than rigid ; 
it is indeed born from the spirit of love, from the longing for 
divine friendship, and it desires to give all to God because 
“ God does not give Himself wholly unless the soul gives 
itself wholly to Him.” The great austerity she requires is a 
consequence of the ardour of her longing for God. The 
spirit of love is never a spirit of rigidity ; it is neither cold nor 
hard, for love renders everything lovable ; but love can show 
itself very exacting. 

1 B lVay, c. 29. 
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The Carmelite ascesis is so arduous just because it would 
lead the soul to the fulness of loving intimacy with God, who 
asks a heart free from attachment to creatures. Carmel tends 
to contemplation, but it has proclaimed loudly that we prepare 
for contemplation by a life of generosity. It shows a want of 
balance to nourish the desire of contemplation unless, at the 
same time, the soul embraces the way of nakedness of 
spirit. 

Contemplation is not met with on every road that leads to 
perfection. It does not accompany the soul that chooses less 
hard and rugged ways, but it is readily granted to him who 
treads the rough path that mounts straight up the steep slope 
of Mount Carmel. It is not granted to such as walk “ at a 
hen’s pace ” ; it is destined for the eagles who wing their 
powerful flight up from earth, gazing on high at the divine 
Sun, forgetting and despising the pleasures of the world. 
Contemplation is found on the highest road of real holiness. 
True it is that the Saint asserts emphatically that we can reach 
sanctity without contemplation ; she even says that sometimes 
the generous soul will be refreshed with the living water of the 
divine enlightening only in small measure ; but it still remains 
true that many souls have only themselves to blame if they are 
not raised to contemplation, because they do not know how 
to be thoroughly generous in embracing the energetic ascetic 
life that fittingly prepares them. 

It is quite certain—and it is well to remind ourselves of the 
fact—that even in that higher way of perfection our first 
duty must be to observe both the divine and the ecclesiastical 
laws. We must condemn absolutely that pseudo-mysticism 
which claims to neglect the letter of the law in order to enter 
into its spirit. Such a spirit is not that of the law but that of 
Self, and is vastly different from the spirit of God ! 

But, as the Saint says, there may be great difference between 
the fervour of the observance of the same law ; between 
fulfilling grudgingly what is strictly necessary so as to avoid 
sin, and devoting ourselves to our work, our different duties, to 
the practice of the highest virtues. In order to dispose ourselves 
for contemplation, complete, thorough and magnanimous 
observance is exacted. “ Know that to acquire what I am 
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speaking about, God wills that you keep back nothing. Be it 
little or much, He will have it all .” 79 

By her writings, Teresa wishes to raise us to a higher moral 
plane, to a fuller life, to more heroic virtue. As she says : 
“ My chief aim is to cause souls to covet so sublime a grace 
as is contemplation ” 80 in order to make us decide to live more 
completely for God. Whoever is familiar with her writings 
cannot but feel the beneficent influence of the eager heart, 
longing to do its utmost, that beats in the pages of her book. 
With the holy , thou shalt be holy . 81 We shall learn from Teresa 
not to restrict our horizon ; to set no limits to our aspirations; 
not to shut ourselves up in mediocrity, but to yearn for a life 
that is deep and wide, the life of complete and intimate love, 
wherein God gives Himself to the soul and the soul gives itself 
to God. Such a life is divinely fruitful, full of spiritual riches 
for the whole Church of God. 

Such are the peaks revealed to our gaze and to our heart by 
St. Teresa of Jesus, and if it remains true that this ideal is not 
always fully realised in this world, since mystical prayer is a 
gratuitous grace and the way of contemplation not the only 
one that leads to sanctity, it matters little. Our efforts will 
not have been in vain, for if we renounce all that we possess, 
if we take up our cross and follow Jesus, we do it, after all, 
not for contemplation but for Him ! 


Castle , M. 5, c. 1. 
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THE INTERIOR CASTLE 

Th:e Way of Perfection , that valuable treatise of the Mother 
Teresa of Jesus oil spiritual education, called for a sequel. 
It is not enough to propose the contemplative ideal to souls 
and to teach them the way that leads to'close union with God ; 
those whom God has led into the mysterious path of con¬ 
templation need to be guided and helped, so that they may 
profit the more by this divine grace and also be put on their 
guard against possible illusions. Perfect teacher as she was, 
Teresa could not fail to fulfil such an obligation. It is true 
that in the Autobiography , which was written almost con¬ 
temporaneously with the Way of Perfection , the Saint satisfies 
these requirements to some extent, since s he there expla ins 
differen t stages of mystical prayer, and adds to her explanations 
plent y of pra ctical advice ; x but as that book has a biographical 
character it could not be put into her daughters’ hands during 
her lifetime. Yet, for all that, it was desirable that those 
daughters, many of whom were raised to mystical ways, 
should have at their disposal some suitable written matter for 
their guidance. 

No one was better fitted to provide for such a need than 
the Mother Teresa herself, so experienced in the ways of 
f prayer. So decided Father Gratian , 2 who ordered her to set 
to work. As the result of his command, religious literature 
was enriched with a priceless gem. 

★ ★ ★ ★ 

When she wrote her Interior Castle , Teresa was sixty-two 
years of age ; in every respect she had reached her maturity. 
Some thirteen years had gone by since she had written her 

'Life, c. 11-21. 

*Life of the Saint by Ribera. A full account will be found in Vol. II 
of Prof. Peers* translation of the works of St. Teresa, p. 187-189. 
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Way of Perfection for the first time, and for five years now she 
had been raised to the fulness of the mystical life ; she knew 
by experience the state of the Spiritual Marriage. In the 
meantime, how many were the souls whose intimate con¬ 
fidences she had received ! How many had she guided with 
her motherly advice and gentle hand towards the loftiest 
moral heights ! Now she is surrounded by a chosen band of 
specially favoured souls, all of whom she calls her daughters, 
since she has brought them up and educated them. These 
are waiting for their Mother to put the finishing touch to 
her work of instruction, for which she has been prepared by 
God Himself. Acting under obedience, on the feast of the 
Most Holy Trinity, 3 1577, solitary but happy in a cell in the 
monastery of Toledo, 4 Teresa, in her large, strong hand¬ 
writing, began to describe the Mansions of her Interior Castle. 

For a year, already, the Saint had been living in that Carmel, 
there shut u p by order of the Father-General, John-Baptist 
dei Rossi . 5 We are in the midst of the storm which was 
shaking the Reform to its foundations. 

The time had long gone by when the General had loved to 
call Teresa, “ my Daughter.” 6 Now, misled by inexact 
information, he was showing himself both indignant and 
severe. Teresa’s he a rt was aching, 7 yet she was only at the 
beginni ng of her troubles. Ere long, the tempest would be 
fully unloosed and the Reform placed in utmost peril. What 
anguish for the poor Mother ! 

AncLit-was-just. at -this fime that she built her Castle . She 
would fi nish it at Avila, in November of the same year, four 
days before John of the Cross, the confessor of the monastery 
of the Incarnation in the same city, was seized with violence 
and thrown into the gloomy prison of the Toledo convent of 
the Mitigation. 8 

Though written amid this upheaval, the tone of the book is 
marvellously peaceful ! No human vicissitudes have power 
tojcrush t hat t rue Bride of Christ ! She may suffer, she may 

3 Preface to the Castle. 

4 Letters , Oct. 5, 1576. Silvcrio, t. VII, p. 301. 

s Ibid., Dec. 30, 1575. Silvcrio, t. VII, p. 205. He was known in Spain 
as Fr. Rubeo. 
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T Maria dc S. Jose. Libro de las Recreacioties , 9. 
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die, yes, but be broken, never ! And wholly possessed by 
her ideal of guiding souls to the highest sanctity, as though 
nothing had happened and the sky were clear, tranquilly 
and at peace, she traces out the way to union with God. In 
the depth where she dwells, nothing can any longer disturb 
her peace. Who does not feel great confidence in such an 
exponent of the spiritual fife ? 

THE PALACE OF DIVINE FRIENDSHIP 

The Inferior Castle is the palace of intimate friendship with 
God. 

The soul may be likened to a castle, built wholly of crystal, 
wherein a series of different apartments, or “ Mansions 
surrounds a central chamber where dwells the Lord of the 
Castle, God : the radiant sun which makes the crystal shine 
so that itTsEarcs in the divine light itself. God is ever present 
in the soul, even if itrhave the misfortune to fall into mortal 
sin ; but sin covers the crystal of the soul with pitch, and so 
makes it impossible for the divine light to penetrate it, so that 
the soul remains dark, nay black. 9 Imagine a crystal exposed 
to the sun’s rays but wrapped up in a black cloth ; the sun 
may shine brightly on to the cloth, but obviously its rays will 
have no effect upon the crystal. 10 

Scarcely has the soul entered again into the divine friendship 
rban the divine Sun sends its rays all through the Castle. It 
■ is true that in the outer abodes the light is weaker and more 
diffused, whereas nearer the centre it is stronger and clearer, 
but no portion of the soul is deprived of it; the light and heat 
of the sun is felt everywhere. T]he soul enters into this lighted 
palace when it strives to establish contact with that great God 
.who dwells in the centre ; that is, when it practises mental 
prayer. _ 

Prayer may be called the entrance gate to the Castle, for 
it is by prayer that the soul goes to meet God. It exposes 
itself to the rays of the divine Sun and, naturally, it is more 
abundandy enlightened. But as the divine light shines more 

•Int. Castle, M. i. c. i. 

•Ibid., c. 2. 
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powerfully in the central Mansions, the soul that becomes 
more interior will also be flooded with greater light, so much 
so that it will be more easily aware of it. Hence there are 
degrees of prayer which cause us to experience the divine life 
within us, and these correspond in a certain measure to the 
differing depths of the interior life of the soul. We shall 
see, from the Saint’s actual exposition, that she does not 
consider these varying kinds of prayer as strictly bound up 
with the progress in holiness; nevertheless, she does consider 
them to be ordinarily so conjoined with the development of 
the life of perfection, embraced with complete generosity, 
as to be able to assign the differing degrees of contemplation 
to determined periods of the spiritual life. The various 
stages of spiritual progress, therefore, appear as the connatural 
substrata of the different kinds of prayer. So it is that, to the 
Saint, the word Mansion holds a twofold significance : it 
indicates—and often preferably—the various degrees of prayer ; 
but in many places it also serves to distinguish the degrees of 
spiritual progress which are as the connatural setting wherein 
these different kinds of prayer arc practised, and also the solid 
foundation upon which they rest. 

Indeed Teresa never forgets that every life of prayer must 
be fo unded upon the continual practice of the virtues. We 
may even say that her principal concern throughout remains 
that of leading the soul to a life of whole-hearted self-surrender 
to God, so much so that if in her ascetic work, the Way of 
Perfection , she exhorts us to be generous with the object of 
obtaining contemplation, here in the Castle, on the other hand, 
where she is expounding the mystical graces, her concern 
is to show that the life of love consists more in giving than in 
receiving, and that the great value of the mystical graces lies 
in the fact that they enable us to rise to a higher moral plane ; 
nay more, that their object is to lead us to a more complete 
immolation of ourselves in God’s service. 

THE SEVEN MANSIONS AND THE THREE WAYS 

Given this type of parallelism established by the Saint 
between the different forms of prayer and the degrees of 
perfection, a good way to orientate ourselves in the Interior 
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Castle will be to determine the relation existing between the 
seven series of Mansions, described by Teresa, and the three 
ways of perfection commonly distinguished by spiritual 
tradition. 

Following in this the opinion of Fr. Baldassare of Saint 
Catherine of Siena, 12 the eminent Carmelite commentator on 
the Interior Castle, we shall assi gn the first three Mansions to the 
way of beginners. The fourth Mansion corresponds to the 
way of proficients, whilst all the others—-fifth, sixth and 
seventh—belong to the Unitivc way, that is to the way of 
the perfect. This last point seems sufficiently evident. Indeed 
Jcresa states with reference to the fifth Mansion, that the soul 
can penetrate the rein by perfect conformity of its will with the 
divine will, 13 and we know that for the. Saintsuch conformity 
actually, constitutes moral perfection. So the fifth Mansion 
belongs to the perfect. Oii the other hand, the first three 
Mansions conlider the soul from the moment it takes the first 
steps in the spiritual life, and lead it t o a stat e in which it is 
shown rooted in the fear of God to such a dcgrecL that it is 
I able to concentrate all its attentions upon its spiritual progress. 
\ Commonly, among mystical theologians, such a disposition 
marks the moment of transition when the soul passes to the 
Illuminative way, called the way of proficients ; that is to 
say the Illuminative way begins after the third Mansion and, 
by a process of exclusion, the fourth Mansion remains assigned 
to this period of the spiritual life. 

THE FIRST THREE MANSIONS 

The Saint does not spend much time in considering the first 
Mansions, that is the way of beginners. In her new book, 
she intends to treat especially of the mystical graces, and in 
the first Mansions such graces are not yet to be found. We, 
also, are trying to complete our doctrinal synthesis with the 
elements of her mystical teaching, and consequently we shall 

12 P. Baldassare di S. Caterina da Siena. Spletidori riflessi di sapienza 
celeste vibrati da* gloriosi gerarchi, Tommaso d’Aquino e Teresa di Giesu 
sopra il Castello interiore e Mistico Giardina metafore della Santa. Bologna 
1671, p. 28 and 69 scq. 

lz Castky M. 5, c. 3. 












THE INTERIOR CASTLE 


77 


content ourselves with gathering up from these first three 
abodes what is necessary in order to be able to take in the entire 
structure of the Castle . 

★ ★ ★ 

The s ouls in the first Mansion are not very advanced. They 
arc still very worldly, immersed in their pleasures and taken 
up with honours and ambitions. Their vassals, which are 
the senses and faculties, lack that strength which God bestowed 
upon them, and such souls are easily vanquished. Notwith¬ 
standing, such desire not to offend God and perform some good 
works. 14 They do not therefore live in great light. “ The 
light . . . hardly reaches these first Mansions at all for, 
although they arc not dark and black, as when the soul is 
in a state of sin, they are to some extent darkened.” This 
gloom is caused by all the worldly cares of the soul “ absorbed 
in earthly affairs and puffed up with honours and ambitions.” 
If such wish to make progress and enter the second Mansion, 
thqy must “ as far as their state of life permits, try to put aside 
all unnecessary affairs and business.” 15 In short, although the 
soul in the first Mansion is in a state of grace, it is divided 
between God and the world, and cannot be said, as yet, to 
practise the interior life. This begins rather in the second 
Mansion. 

The soul now sets itself to practise mental prayer, that is 
meditation, regularly. It. endeavours to penetrate with its 
intellectual powers the great truths of faith that will serve as 
foundation for its new life, and the practice of penance will 
help it to nourish generous inspirations. In the spiritual life 
we have indeed much need of these, and from the first moment 
Teresa means to accustom us to want to give rather than to 
receive. Then we shall be able to face more courageously 
the difficulties caused by the aridity that will very soon visit us. 

No, we must not seek consolations ! “ The sole aim of one 
who is beginning to practise prayer should be to endure trials 
and to resolve, to the utmost of its power, to conform its will 
to the will of God.” 16 

14 Ibid., M. i, c. i and 2. 

13 Ibid. 

16 Castle , M. 2, c. 1. 



78 ST. TERESA OF JESUS 

That is the one thing necessary ! the more perfect this 
conformity, the more graces will such souls receive from 
God and the greater progress will they make in this way. It 
is well to notice how, from the beginning of the road that is 
to lead us to the centre of the Castle, Teresa has in view not 
divine consolations but the conforming of our will to God’s 
will. We shall hear her assert this position of hers with ever- 
increasing vigour, until the sublime pages of the last Mansions 
are compenetratcd with it. 

But as yet we arc not at the end of the Purgative way. The 
Saint describes the souls who have entered the third Mansion. 
“ They earnestly desire not to offend God ; they arc on the 
watch against even venial sins ; they love penance ; they 
have their fixed times of recollection ; they spend their time 
well; they practise works of charity towards their neighbour ; 
they are well ordered in speech and dress, and those who have 
households direct them very well.” 17 

So we may say that these souls have entered fully into the 
spiritual life. The prayer proper to them is the simplified 
meditation called by St. Teresa the “ prayer of recollection.” 
She thinks that such souls may have great hopes. “This 
state is one to be envied and there appears no reason why these 
souls should not go on to the last Mansion ; nor will our 
Lord prevent them, provided that they will it.” 18 

Provided that they will it ! Is this last Mansion near at 
• hand then ? They need not think so ; they will expend much 
energy ere they arrive there ! Teresa becomes almost playful 
with those souls who walk always at a hen’s pace. “ Think 
you, my daughters, that if we could make a journey in a week 
we should do well to spend a whole year over it, with all the 
wind and snow and floods and bad roads ?” She even goes 
on with a spice of mockery : “ The penances done by these 
people are as carefully ordered as their lives . . . they observe 
great discretion in their penances, lest they should injure their 
health. Never fear that they will kill themselves ! They are 
eminently reasonable folk and their love is not yet ardent 
enough to overwhelm their reason. But I wish ours would 




"Castle, M. 3, c.i. 
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make us dissatisfied with creeping on our way to God ; as 
long as we do that, we shall never reach the end of the road.” 19 

“ Provided that they will it,” she said above. Yes, but 
first of all they must will it generously, and then there is some¬ 
thing else : they must not be impatient if God sees fit to keep 
the door of His abode closed. “ Do not ask for what you 
have not deserved,” says Teresa. 20 She has the art of con¬ 
fronting us with the highest ideals, yet without endangering 
our humility. “ If they persevere in this detachment and 
abandonment of all things, without doubt they will succeed 
in obtaining what they desire, but on condition that they 
hold themselves as unprofitable servants . . . and never think 
that because of what they do God is bound to grant them these 
favours. . . .” And she repeats a thought dear to her : 
“ Oh, humility, humility ! . . . I cannot but think that it is 
precisely because they are wanting in humility that souls are 
so afflicted at the aridity they suffer.” 21 Teresa is, indeed, 
one of those who believe that love consists in giving rather than 
in receiving. 

Having now considered the conversion of a soul from a 
lukewarm life to a magnanimous one, let us follow the 
generous beginners as they go forward to enter upon the way 
of proficients. 


THE FOURTH MANSION 

With the Illuminative way we enter the region where 
mystical contemplation develops in the soul. We shall 
witness the birth and progress of a new life, that is to enter and 
envelop the life of the soul to transform it, at last, completely 
and make of it a life truly divine. Teresa employs various 
ingenious comparisons in order to make us understand better 
these mysteries of the interior supernatural life. Among them 
all, she returns by preference to that of the water : “ There 
are certain spiritual things which I can find no way of 
explaining more aptly than by this element of water ; for 

lf Ibid., M. 3, c. 2. 

Castle, M. 3, c. i. 
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as I am very ignorant and my wits give me no help, and I am 
so fond of this element, I have observed ic more attentively 
than anything else.” 22 

By the metaphor of water, she describes to us the 
characteristics of the Prayer of Quiet, the prayer that is 
especially that of the fourth Mansion. She is in the habit 
of using the expression “ tastes ” of God, and she explains 
to us how these “ tastes ” differ from the spiritual sweetness 
produced by meditation. “ Let us suppose that we are looking 
at two fountains, the basins of which can be filled with water 
. . . the water in the one comes from a long distance, by 
means of many conduits and through human skill; but the 
other has been constructed at the very source of the water, 
and fills without making any noise. . . . The water coming 
through the conduits represents that sensible sweetness which 
is found in meditation ; it reaches us by way of the thoughts; 
we meditate upon created things . . . and when at last, by 
means of our own efforts, it comes, the satisfaction which it 
brings the soul fills the basin, but in doing so it makes a noise. 
... To the other fountain the water comes direct from its 
source which is God; and so, when His Majesty is pleased 
to grant some supernatural favour, its coming is accompanied 
by the greatest peace and quietness and sweetness within 
ourselves—I cannot tell where it rises or how.” 23 Now hear 
what is the effect of this heavenly water upon the soul : 
“ Scarcely has the heavenly water begun to flow out from 
this source, that is to say, from the very depths of our being, 
than it seems as though our whole interior is dilated and 
expanded. ... In this state I do not think that the powers 
of the soul are as yet in union with God, but they are absorbed 
and amazed at what is happening to them.” Obviously 
the soul feels that it is passive, and recognises that it is incapable 
of producing such effects itself. “It is not a tiling that we can 
fancy wc feel nor, however hard we strive, can we acquire 
it, and from that very fact it is clear that it is a thing made not 
of human metal, but of the purest gold of divine wisdom.” 24 
But in what part of the soul is this passivity experienced ? 

22 Ibid. f M. 4, c. 2. 

* 8 Ibid. 

2i Castk , M. 4, c. 2. 


THE INTERIOR CASTLE 


81 


The Saint speaks very explicitly, and in the different passages 
of her writings, when considering this prayer she always 
repeats that here the will is united to God. 25 Listen how it is 
taken captive : “ The will alone is occupied, in such a way 
that, without knowing how, it becomes captive. It allows 
itself to be imprisoned by God, as one who well knows itself 
to be the captive of Him whom it loves. Oh, my Jesus and 
Lord, how much thy love now means to us ! It binds our 
own love so straitly that at that moment it leaves us no 
freedom to love anything but Thee.” 26 

Seeing its love going out irresistibly to God, the soul is aware 
that it is very near to Him. “ In this state all the faculties are 
stilled, and the soul knows, but with a knowledge much 
clearer than that which comes to us from the outward senses, 
that it is now very near to its God, and that if it were raised 
just a little more it would become one with Him by means 
of union.” 27 

Then there is not union, but God is already making Himself 
felt; He is acting upon the will, sweetly drawing it to Himself. 
Only the will is captive, the other powers of the intelligence 
and memory remain free, and sometimes greatly trouble the 
soul by disturbing it with their activity, and their investigation 
of the quiet enjoyed by the will. Teresa will teach us not to 
take any notice of this but to fix our whole attention upon 
loving. 

Hence the divine action in the soul begins with the will but, 
little by little, it will develop and seize upon the other powers, 
sometimes upon one, sometimes upon both, in which case all 
three arc thus held captive. The prayer of Quiet is the prayer 
most characteristic of this Mansion, but there are others. First, 
we must note a certain infused recollection, 28 in which God 
produces passively in the soul an excellent disposition for 
drawing us actively near to Himself. This grace prepares us 
for the prayer of Quiet and, for Teresa, it constitutes the first 
of the infused prayers granted at the beginning of the 
Illuminative way. Other prayers of this way are described 
more particularly by the Saint in the Book of her Life , where 

2S JVay of Perfection , c. 31, n. 3 & Life , c. 14. 

26 Life, c. 14, n. 3. 

27 Way of Perfection , c. 31, n. 1. 

2 *Castle , M.4, c.3. 
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she mentions a kind of union 29 which seizes upon the faculties 
of intellect and will, but the memory remains free, with the 
imagination, and tries the soul sorely when the latter desires 
to remain quiet in its contemplation. In the sleep of the 
powers 30 rather, all three faculties are seized upon and held 
firmly, although without being completely united; the 
perfect union begins only with the fifth Mansion. By 
preference, the Saint always returns to the comparison of 
water. “ It would be very useful to me,” she says when 
speaking of this, if I could discuss the matter with someone 
who understands philosophy; if I knew the properties of 
things, I could explain it myself.” 31 In “ the Sleep of the 
powers,” she goes on, “ the waters of grace have risen up to 
the neck and the soul is submerged in them; it can neither 
advance nor retreat. ... I knew well that it was not the 
perfect union of all the faculties in God, but I yet saw clearly 
that there was a question of a much closer union than that of the 
previous degree of prayer. 32 The union is not yet perfect 
because the powers remain free, to some extent, to act for 
themselves, and are not wholly rapt in God. ‘‘The powers 
were almost all completely in union, yet not so absorbed as 
to be unable to act . . . yet they retain only the power of 
occupying themselves wholly with God.’ -33 

* * * 

The Saint has shown us how in these Mansions, which 
correspond to the Illuminative way, and in which the divine 
action is gradually extended from the will alone to the other 
powers, the soul feels that it is ever more passive beneath the 
hand of God. I say fitly feels, because for Teresa that definite 
and experimental passivity is the characteristic of mystical 
prayer. Even in the lower degrees of infused contemplation, 
the divine action within renders itself in some way perceptible 
to the consciousness; the soul feels moved, drawn, and from 
seeing how that motion which it suffers causes it to occupy 
itself wholly in lovingly gazing upon God, it judges: God 
is acting in me. I am very close to God.” Also in the infused 

*•Life, c. 17 , n.J. 

z0 L{fe, c. 16 and 17. 

"Way of Perfection, c.19, n.5. 

"Life, c.16, n. 1-3. 
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recollection which is, as it were, the precursor of the Prayer of 
Quiet and the lowest degree of infused prayer, the soul feels 
the divine inflowing that puts it into the disposition to pray 
well. Consequently, for St. Teresa the distinguishing feature 
of mystical prayer is that experimental passivity. A 
psychological test enables the Saint to circumscribe the field 
of infused contemplation. 34 

★ ★ ★ 

In connection with the Saint’s psychological disposition, l 
would record a typical anecdote recounted by the well-known 
Fr. Thomas of Jesus to Fr. Balthasar of St. Catherine of Siena, 
when the latter was studying theology in Rome. St. 
Teresa, who consulted a number of learned men of her time, 
and among them the celebrated Father Dominic Banez, must 
necessarily, from time to time, have heard something of the 
disputes which were then raging between the Thomists and 
Molinists concerning the nature of efficacious grace. Interested 
as she was in everything concerning the supernatural life, she 
must have shown that interest and—we let Fr. Balthasar 
speak—“ Having been informed by some Fathers about this 
controversy and of the matter in dispute, as also of the opinions 
held by both sides, she had to say that she felt within herself in 
practice the efficacy of determining Grace .” 35 So, seemingly, 
the Saint owned herself vanquished by the Dominican Fathers ! 
But the peace-loving Fr. Balthasar continues: “ But lest these 
words of our Mother should be displeasing to the learned 
Fathers of the Company, who arc very dear to us, we may 
think that the Saint was alluding to those lights and mystical 
movements . . . that are felt experimentally.” And the 
good old man concludes: “ And I respect all.” 36 

So, in judging of the supernatural life, Teresa’s characteristic 
method is the experimental, psychological one. Another 
method of so doing, more speculative, would have indeed 
exposed her to many errors, since she had not sufficient 
theological knowledge to guide her. If we take account of 
this in studying her doctrine, we shall find it quite natural that, 

il See second conference. 
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even to characterise mystical contemplation, she should make 
use of an experimental criterion. 

* * * 

To feel God working within us, to see that we are nearer the 
Lord, to be aware of that loving warmth of the Sun that 
enlightens the soul, is in truth very attractive. After 
describing the prayer of the divine “ touch,” Teresa adds : 
“You will desire then, my daughters, to have this prayer 
quickly, and you are right. . . Yet, she goes on : ‘I 
will tell you what I have learnt about this matter. ... Have 
humility, and again, humility ! This virtue inclines our 
Lord to grant all our desires. And the first sign whereby to 
see whether you possess it is to believe, with respect to these 
graces and divine favours, that you are unworthy thereof and 
that they will never be granted to you in your life ! 37 

So the matter is clear. Although she believes that these 
graces are frequently granted to generous souls who duly 
prepare themselves, Teresa docs not want us to be too much 
preoccupied about obtaining them; we must strive 
continually, not to gain these but rather to fulfil the will of 
God. “ Sisters, we are His. Let Him do with us what He 
will and lead us whither it pleases Him.” 38 She holds as her 
principle : “ Perfection consists not in consolations but in the 
increase of love ... as well as upon the justice and truth 
which are in our actions.” 39 

So, again, we are exhorted to practise virtue. That must 
ever be our first and greatest concern. Playfully, the Saint 
goes on : “ If this be true, as it is, you will wonder why I am 
treating of these graces. ... I do not know ; you must ask 
the person who ordered me to write.”' 10 But this is only an 
outburst. Forthwith, she brings forward more than one 
reason why we should desire them ; among others, she re¬ 
marks that “ these favours come to us laden with so much love 
and strength that they enable us to advance with less fatigue 
and to make continual progress in good works and virtue. 11 

,7 Castle, M- 4 , c.2. 

- s Ibid. 
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Hence, they are very desirable, since they help us to practise 
goodness and smooth the way for us to go forward towards 
perfect love. 

With the fifth Mansion, we enter upon the UnitiveWay. 
In the fourth, the soul felt that it was united to God up to 
a certain point; here the union becomes complete, and 
the soul will experience a transformation of itself that will 
cause it to live a divine life. A charming comparison will 
enable us to understand both the depth of this transformation 
which must be accomplished, and the manner in which 
we should prepare for it. In her picturesque style, Teresa 
describes the metamorphosis of the silk worm. “ It comes 
from a kind of seed that looks like tiny peppercorns—I have 
never seen this, but only heard of it, so if it is incorrect in 
any way the fault is not minc. ,, Her knowledge of natural 
history seems to have been somewhat scanty ; she might 
have become better informed, but let us not be too hard 
upon an enclosed nun ! She goes on : When the warm 
weather comes, and the mulberry trees begin to show leaf, 
these little seeds begin to come to life. Until they have this 
sustenance, whereon they feed, they arc as dead. The 
silkworms feed on the mulberry leaves until they are full 
grown, when people put out twigs upon which, with their 
tiny mouths, they begin to spin silk, making for themselves 
very tight little cocoons in which they bury themselves. 
Then, finally, the worm, which was large and ugly, emerges 
from the cocoon a beautiful white butterfly/” 42 

Now follows the application. The silkworm symbolises 
the soul, which begins to live when, by the warmth of the 
Holy Spirit, it begins to make use of the ordinary aids given 
by God to everyone. . . When the silkworm is fully grown, 
it begins to spin the silk and build the cocoon in which it 
must die.” 43 The soul builds its dwelling by imitating our 
Lord by a life of perfect detachment and generous virtue. 
The soul dies to itself, but prepares its re-birth in the divine 
life. “ Forward, then, my daughters ! Let us set to work. 
Let us weave this little cocoon by divesting ourselves of all 
self-love and of all our self-will ; detaching ourselves from 

Ai Castlc 9 M.s, C.?. 
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every earthly thing and practising works of penance, prayer, 
mortification and obedience. . . And then, die, die ! Let 
this worm die also, even as did the silkworm when it had 
fulfilled the purpose for which it was created ! And then, 
we shall see God. . . I mean in the manner in which He 
makes Himself felt in this kind of union.” 44 

The union of which Teresa is speaking is a death, but a 
death whereby we live in God. The powers are suspended ; 
nothing is felt any longer ; even the breathing seems in¬ 
terrupted. But withal, what Life ! “ God,” she says, 

“ impresses Himself so deeply in the interior of the soul 
that, when it returns to itself, it cannot doubt that God was 
in it and it in God. This truth remains so deeply engraven 
into it, that, even though many years may pass without 
our Lord’s renewing this grace, the soul can never forget 
it or doubt of it.” 45 

That is the distinctive character of the present union : “ If 
there be not this assurance,” says Teresa, “ I maintain that 
the soul has not been united entirely to God, but only by 
one of its powers; or that it has received one of the other 
favours which God is wont to bestow.” 46 

Always longing for moral perfection, Teresa enthusiasti¬ 
cally describes to us the effects produced by this prayer : 
“When the soul has entered into this stage of prayer, and 
has died completely to the world, it comes out changed into 
a little white butterfly. . . . the soul indeed does not know 
itself. ... It finds itself so anxious to praise God, that it 
would gladly be consumed and die a thousand deaths for 
His sake. It feels an irresistible longing to suffer and is unable 
to do otherwise. It has the most vehement desires for penance, 
for solitude, and to bring all to know God, for it is greatly 
distressed at seeing Him offended.” 47 

From this union there results a very generous life ; yet, 
withal, this is but the beginning. The two succeeding 
Mansions will show us how this grace of union may develop 
until it completely seizes upon the soul and becomes habitual. 

“Ibid. 
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In fact, the graces of these last Mansions are all of the same 
kind. The Saint tells us explicitly that the sixth Mansion 
is distinguished from the preceding one only by a greater 
abundance and intensity of heavenly favours ; whilst 
between the sixth and seventh Mansions “ the door is wide 
open/’ 48 Hence, she has logically been able to compare the 
three stages of the soul's progress in mystical union to the 
various moments of one and the same proceeding : in 
this case that of the conclusion of a marriage : the first 
proposal, the betrothal and the actual nuptial union. We 
shall see how she develops her comparison. 

The first graces of complete union, received in the fifth 
Mansion, are as the first interview between the soul and 
God. “ His Majesty wishes to make Himself better known 
(to the soul) so He grants it the grace to, as it were, come 
and meet Him. ... It is only a look, by means of which 
the soul sees. . . . that is the Bridegroom it must take. . . . 
The soul is so enraptured that it neglects nothing whereby 
that divine betrothal may be brought about." 49 

And well it is that the soul should first make the 
acquaintance of its Betrothed, seeing that it will have to bear 
many trials ere it obtains from God the promise of the 
Spiritual Marriage. The description of these trials on the 
threshold of the sixth Mansion 50 truly makes of Teresa a pre¬ 
cursor of St. John of the Cross in establishing the fact that 
a terrible Night of purification must precede the dawn of 
the spiritual espousals. 51 But, anon, she describes all the 
various graces granted during this happy period. A whole 
galaxy of divine favours surrounds that greater one of the 
Betrothal. 


THE SIXTH MANSION. 


In order to make the soul desire Him the more, from its 
centre where He dwells, God sends to it certain “ influences ” 


48 Ibid, M.6, c.4. 

“Ibid, M.5, c.4. 
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which cause it to languish from longing for Him. “ The 
soul feels that it has been delectably wounded, but it knows 
that this wound is precious and it would not be healed. . . . 
the effect of this is such that the soul is consumed with 
longing. . . . 52 A rapture, that causes it to go out from the 
things of the senses, marks the moment of the Betrothal. 
Senses and faculties are suspended, “ so that we might call 
them dead,” 53 and yet “ the soul is never so alive to divine 
things, nor so full of light and knowledge of His Majesty 
as now.” 54 It is true that there is question here of an obscure 
contemplation, 55 but at times it alternates with an intellectual 
vision of divine secrets; it even seems as though God wills 
to reveal Himself. “ Certain truths,” says the Saint, 
“regarding the greatness of God remain so stamped in the 
soul that did not faith teach it who He is, and that it is bound 
to believe and recognise Him to be God, it would adore 
Him as such from that moment.” 56 

When it returns to itself, the soul retains a vivid 
remembrance of this, yet “ it can say nothing.” 57 Teresa 
tries to find some comparison “ to make somewhat clearer 
what I have said.” 58 One day during one of her journeys, 
by order of her Superiors the Saint was obliged to stop at 
the palace of the Duchess of Alba, and was there ushered 
by the latter into one of those so-called camarin , which the 
nobility of that period proudly showed to their visitors. 
These were rooms “ where they have an infinite variety 
of glassware and earthenware, and all kinds of things, set 
out in such a way that you can see almost all of them as you 
enter.” 59 At first sight, Teresa was much astonished. Then 
the thought came : “ Of what use were all these knick- 

knacks ? ” But, good and pious as she was, she ended by 
seeing that the sight of so many different things could lead 
one to praise God. And now that she has to explain to us 
how ineffable are the secrets which God reveals in the ecstasy 
of the Spiritual Betrothal, she is very glad to be able to make 
use of what she saw as a help in the present case. 60 

* 2 Castle , M.6, c.2. 
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So she relates her impressions : “ Although I was in the 

room some time, there was so much to see that I at once 
forgot it all, and could not recall a single object. ... I 
have only a confused memory of having seen the collection. 
So it is here. The soul has become one sole thing with 
God. . . . and, so absorbed is it in enjoying Him, that the 
single and great Good is enough for it. Sometimes, however, 
God is pleased to suspend this joy a little, so that the soul may 
give a rapid glance at what is in the room (the divine Mansion 
wherein it is shut up). And then, upon coming to itself, 
it can recall the impression of the great things it sees, without, 
however, being able to describe anything.” 61 Withal, the 
soul's understanding remains so nourished that for a day, 
or several days, “it is unable to attend to anything but what 
excites the will to love God. When the soul completely 
returns to itself, how abashed does it feel, and how passion¬ 
ately does it desire to serve God in any way He asks of it ! 
Such an one wishes she had a thousand lives to spend them 
all for God, and she would have all earthly creatures changed 
into as many tongues to praise Him on her account. She 
ardently longs for penance. . . . Therefore these souls 
complain to His Majesty when they have nothing to suffer.” 62 
We are far from that impoverishment of the psychic life 
which certain modern rationalists have willed to sec in 
ecstasy ! 63 No, for the mystical soul rapture is the source 
of great undertakings. 

* * * 

A particular variety of these raptures is called a “ flight of 
the spirit.” It is marked by a peculiar impetuosity. “ As 
easily as a giant lifts a straw, so our great and mighty God 
bears away the spirit.” “ With the swiftness of a bullet 
fired from an arquebus, a sort of flight takes place in the 
interior of the soul. . . . Whilst the soul is out of itself, 
great things are shown to it; but when it returns to itself 
it is so enriched that all earthly things .... seem to it but 
as refuse.” 65 

81 & 82 Castle, M.6, c.4. 

“See Lhermite-Maquart. Le rive et Vextasc mystique, fitudes Carmclitaines. 
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All these graces but lead us on to a greater detachment, a 
higher moral life. Teresa concludes' These are the joys 
with which the Bridegroom begins to regale His bride . • ^ • 
May He who can bestow such gifts be praised forever ! ” 66 

VISIONS AND REVELATIONS 

But in this sixth Mansion, besides these graces of contem¬ 
plation, which, according to the Saint, are highly desirable, 
another kind of supernatutal favour is described, in regard 
to which she has taken up a somewhat different attitude. I 
refer to visions and revelations. 67 

Teresa has distinguished between external, imaginary, and 
intellectual visions, and has warned us that it is easy to be 
deceived with respect to these favours. She has, therefore, 
endeavoured to give us some criteria whereby we may be 
guided as to how to judge of their origin. Besides the evil 
one, our own imagination may deceive us. Intellectual 
visions seem less dangerous than the others, but we must 
take note here that she does not seem to reserve the name 
of “ intellectual vision ” for visions that are particular and 
distinct, but makes use of it, at times, to designate certain 
graces of mystical contemplation which are rich in knowledge. 
So she wishes us to be very attentive, because sometimes, 
even here, God may allow the devil to tempt us. To put it 
shortly, we are here on a terrain where great circumspection 
is called for. 

We may say as much of the revelations, or words, which 
are mysteriously communicated to the soul. They are of 
differing kinds, and the Saint is familiar with those which St. 
John of the Cross calls substantial, 68 and which produce 
instantaneously what they signify. We can see that she has 
had much experience of these favours also, but if she grants 
that sometimes they do much good in the soul, as a general 
rule, she recommends great prudence. Speaking of imaginary 
visions, she has written : “ I earnestly advise you that, when 
you hear that God has bestowed these graces upon others, 


47 Castle , M.6, cc. 3-10 
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you never pray or desire to be led by this way yourself, though 
to you it may seem very good. Though it may be highly 
esteemed, yet it is not desirable for several reasons.” She 
proceeds to enumerate these and shows us that she did not want 
for intuition, even in the field of psychiatry. “ It is quite 
certain that a person who nourishes these desires is cither 
already deceived or in great danger of becoming so. . . . 
When the desire is vehement, the imagination enters in, and 
then the person fancies she sees or hears what she desires; 
just as when one’s mind is set upon a subject all day, one 
dreams of it at night.” 69 

To say that, with respect to visions and revelations, St. 
Teresa has laid down a body of teaching as clear and solid as 
has the Mystical Doctor, St. John of the Cross, 70 would be to 
exaggerate ; nevertheless, we may conclude that she, also, 
walked by the way of reserve and prudence. Would that all 
spiritual directors followed a line so safe, or that all souls really 
obeyed when such a line is traced out for them ! Many a 
delusion would be avoided, as well as a vast waste of time and 
energy. It will always be one of Teresa’s merits that she 
clearly distinguished that twofold realm of spiritual favours, 
and put us on our guard against all credulity. 

THE SEVENTH MANSION 

It remains to treat of the peak point of the mystical life : 
the Spiritual Marriage which is to take place in the seventh 
Mansion. Enriched by God with such an endowment of 
graces, the betrothed longs more than ever to be completely 
united to Him. An incredible pain seizes upon the soul, 

“ like a blow from a fiery dart,” 71 which sometimes throws 
it out of itself. It is the painful ecstasy, the last preparation 
for the union of the Spiritual Marriage, the intense anxiety 
of love, known also to St. John of the Cross. 72 But then 
follows the introduction of the soul into the King’s chamber. 
Hitherto, during ecstasies the powers only penetrated therein, 

•'Ibid, c.9. 
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remaining quite blinded by the light. Now, rather, the whole 
soul enters in and without losing the use of its powers. 
“ God wills to remove the scales from its eyes, ” says Teresa, 
“ in order that it may understand at last something of the 

grace He is bestowing upon it. ”' 3 And what does 

it see ? It secs itself admitted into the continual 
companionship of the Blessed Trinity. “ The Three 
Persons communicate Themselves to it; They speak 
to the soul and make it understand the words of our 
Lord in the Gospel, that He, with the Father and the Holy 
Spirit, would come and make Their abode in the soul that 
loves Him and keeps His commandments .” 74 

This divine companionship the soul never again loses, but 
it will not be always equally clear, for, as the Saint says, 
there arc times when “ the shutters are closed and we remain 
in darkness ;” 75 but through all the soul remains aware of 
the divine presence. 

Now it can be Martha and Maty at once, for its exterior 
occupations no longer distract it from its God / 6 Such is 
the substance ot the seventh Mansion : the connatural environ¬ 
ment of the grace of the Spiritual Marriage, which must 
now complete the transformation of the soul. Christ Himself, 
in His sacred Humanity, reveals Himself in its centre, and 
unites it with Himself in an everlasting bond.” “ The spirit 
is made one with God .... like rain falling into a river, or 
a stream, wheFc it becomes one flow, so that the river water 
and the rain can no longer be distinguished .” 77 For we to 
live is Christ , the Saint repeats with St. Paul. “ Here the 
butterfly dies with great joy, for Christ has now become its 

life .” 78 

When Teresa would give us some idea of this new life, 
which she feels springing forth within herself, the figures of 
speech fall, as it were, from her pen in a tumultuous stream. 
“ From those Divine breasts, where it seems, God is ever 
sustaining the soul, flow streams of milk which solace all 
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who dwell in the Castle. . . . From the mighty river, wherein 
the little spring is lost, gush forth fountains of water .... 
Just as a great jet of water cannot deluge us without having 
a source somewhere, so the soul knows that there must be 
someone within it who lances these darts and vivifies this 
life ; a Sun, in short, whence proceeds a great light which, 
from within, diffuses itself through all the faculties .” 79 Who 
but can feel that here there is beating a life, deep, immense, 
divine ! 

Teresa is moved when she ponders how the riches of divine 
union may be ours : “ Oh, my sisters, how worthless is all 
that we have given up, or that we do, or ever could do for a 
God who thus wills to hold converse with us wretched 
worms ! And since we may hope to enjoy so great a good 
even in this life, what are we doing ? In what arc we busying 
ourselves ? . . . . It is true, His Majesty grants these favours to 
whom He chooses, yet if we were to love Him as He loves 
us, He would give them to all; for He only longs for souls 
upon whom He may bestow them .” 80 


THE UNION OF CONFORMITY 

Notwithstanding, whilst she describes to us the riches of 
the mystical union, Teresa affirms her principle : these 
graces are not necessary to sanctity. God can enrich souls 
in many ways, and can bring them to these Mansions without 
the “ short cut ” (of mystical union) “. . . . that it is possible 
to reach diem we must not doubt .” 81 

The fact is that in this life all do not drink of the fountain 
of living water equally abundantly, and the enlightening of 
the Holy Spirit, inseparable from a holy life, need not neces¬ 
sarily present that intense form which makes itself perceived 
by the soul, and places it in a state of experimental passivity. 
It may also be very diffused, but little perceptible, and yet 
penetrate widely the life of a holy soul. Hence a soul can 
be holy without enjoying mystical prayer but, not having 

7 # Ibid. 
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this support, its road will certainly be hard. It must put 
itself to death without experiencing the delights of the new 
life of mystical union. “ I own that this can be done only 
at the cost of great struggles .” 82 

The mystical union is very precious but Teresa’s preferences, 
notwithstanding, are for the union of conformity, for the 
fulness of charity, for moral perfection. This holds the 
first place among the objects of her aspirations. “ This is 
the union I have longed for all my life and which I never 
cease to beg of God ; for it is the surest and safest .” 83 Even 
the highest mystical graces, according to the Saint, have as 
their object the realisation in us of this union of perfect charity. 
In the last pages of her Castle, she wills to reveal “ the reason 
why God gives us such great graces here below. ... If 
you have paid attention to me, you will have understood 
already from the effects produced. ...” We have, in fact, 
been able to see that the effects Teresa singles out, by prefer¬ 
ence, are always reduced to our moral progress. “ But I 
return to the subject, that none of you may think it is only 
for the sake of caressing souls. That would be a great mistake. 
As His Majesty can. bestow no greater favour upon us than to 
grant us a life conformable to that of His beloved Son, so I 
hold it for certain that these graces are sent to strengthen 
our weakness so that we may imitate Him by suffering much .” 84 

By suffering much ! To imitate Christ in that suffering, 
that sacrifice which is the great sign of love ; and love is 
everything ! The Castle ends on a hymn to love, in which 
we behold, for the last time, that Teresa who would give 
herself wholly to God. “ Our Lord looks less upon the 
importance of our Works than upon the love with which 
we do them .” 85 But it is precisely in sacrifice that love is 
revealed. “ During the brief time that life lasts, let us offer 
to God every sacrifice we can, both interior and exterior .” 86 
The true lover gives all. He would rather give than receive. 

CONCLUSION 

Led by St. Teresa, we have traversed the different Mansions 
of the Interior Castle. As far as possible, the Saint has revealed 

82 - 84 Castle, M-5, c. 3 . 
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to us the marvels which God accomplishes in the soul He 
leads by the mystical way. She shows us how the soul that 
gives itself to God is often aware that it has become possessed 
of a new, a divine life. In the Illuminative Way, the divine 
infusion is gradually extended. It prepares the soul by 
infused recollection, seizes upon its will in the Prayer of 
Quiet, to take captive subsequently the other powers also, 
yet without depriving the soul of all personal co-operation. 
Hence the prayers of this Way arc still imperfectly passive. 
The Unitive Way, on the contrary, is characterised by a 
more complete passivity. Here we may speak of death and 
re-birth. After the manner of the silkworm, the soul dies, 
to be born again as the white butterfly ; as the Bride of God. 
Dead to the world and to itself by self-abnegation, and pre¬ 
pared by the lower mystical graces, the soul is now rapt out 
of itself and lives moments of a divine life in which it has 
no other liberty than to say : “ Yes.” And this new life 

must also increase. The divine touches will continue and 
become more frequent, until the soul is introduced into a 
state of continual union wherein it scarcely ever loses the 
companionship of its Beloved. These are the graces of 
Mystical Union. 

Hence a certain correspondence is to be observed between 
degrees of spiritual life and the depth of the mystical prayer. In 
the Illuminative Way, when the supernatural life is not 
yet perfect, we find forms of contemplation which are not 
perfectly passive, whilst in the Unitive Way, or the Way of 
the perfect, God completely takes possession of the soul. 
At certain times then, the soul is aware of the supernatural 
action of God within it, with more or lus clarity and strength 
according to the degree of its spiritual life. True, it does 
not seem that such awareness is essential to a holy life but, 
produced by the intensity of a divine enlightening which is 
never wholly denied to a well-disposed soul, we may conclude 
that it will frequently be found in conjunction with full and 
perfect sanctity. 

Sometimes, these graces of contemplation are accomplished 
by a cortege of visions and revelations ; favours of much 
less importance and more exposed to deception. But all 
heavenly graces tend to the same end ; they arc granted 
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to prepare die soul for the practice of a magnanimous, 
generous charity. It we receive from God in this life, it is 
to enable us to give the more ! 

★ ★ ★ 

In the wonders shown us by Teresa, we can distinguish 
three kinds of divine gifts : visions and revelations, mystical 
contemplation, and perfect love. All three are estimable 
in themselves, but she teaches us to take up a different attitude 
towards ^each of them. The first—visions and revelations— 
we may not ask of God nor even desire. To act otherwise 
would be to expose ourselves to deception and illusions. 

The second gift—mystical contemplation—on the contrary, 
we may desire. Teresa has taught us how to order our 
whole ascetic life in view of obtaining it. For all that it is 
not necessary to sanctity. But if not necessary it is a great 
help thereto and, moreover, it is never entirely refused to the 
soul that prepares itself for such with perfect generosity. 
The soul will not always attain to the way of experimental 
mystical prayer but, provided it does not stop on the road 
from want of courage, one day it will be able to drink of the 
fountain of living water, at least in some measure. Hence 
contemplation may be called an end of our spiritual life, but 
it is not an immediate term of our efforts; we must obtain 
it from the divine mercy. Moreover, it is not a final end; 
it is ordained to a generous practice of the life of love. 

The third gift, perfect love, is proposed to us without any 
reserve whatever, as the end to which we must all tend, and 
which we are certain to attain if we will it. It is identified 
with that perfect conformity of our will with that of God, 
carried to the point that we never will anything but what 
is most pleasing to our Beloved, be it even at the cost of the 
greatest sacrifices. 

Such is the union which Teresa has ever longed for, ever 
asked, and that it can be attained actively—that is, without 
passing by the “ short cut ” of the mystical union—“ we 
must not doubt.” Here we are confronted with the true 
end of our moral life. That end is distinguished from the 
contemplative ideal because we may be confident of obtaining 
it, and because it more fully deserves to be called an end. 
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It is the immediate term of our efforts. Furthermore, perfect 
love is absolutely necessary for our spiritual perfection ; nay, 
to reach it is to reach the whole ensemble of sanctity. 

Very logically, Teresa directs the soul’s gaze to that end in 
a continuous and absolute manner, whereas towards contem¬ 
plation her attitude is very delicate. The perfection of charity 
we must reach at all costs ; contemplation is highly desirable, 
yes, because it brings new energy to love ; but it is a free 
gift of God. We must put from us all excessive preoccupation 
and, especially, all pretension of obtaining it. We must do 
our utmost to remove every obstacle to the bestowal of so 
efficacious a grace of holiness but, after having generously 
disposed ourselves for it, we must acknowledge that we are 
“ unprofitable servants.” 

Moreover, this will be the surest way to obtain contem¬ 
plation. God so loves humility ! “ It drew Him down from 
Heaven into the Virgin’s womb .” 87 Do we desire to force 
the hand of our divine Bridegroom ? Would we, as says 
Teresa, checkmate the King of Hearts ? Humility, and 
again Humility, for “ no Queen, Sisters, can defeat the King 
of Heaven as can Humility ! ” 88 

“ We are His, Sisters. Let Him do with us as He will, 
and lead us whither He best pleases ! But if we are truly 
humble and detached. . . . God will not fail to grant us 
those graces, and many others besides, surpassing our desire. 
May He be blessed and praised forever. Amen ! ” 80 

''Wav, c.i6, n.t 
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The portrait of Teresa, “ Mistress ” of the spiritual life, 
so skilled in training souls, would remain too imperfectly 
delineated if, now that we have completed our study of the 
fundamental lines of her teaching, we should fail to emphasise 
a feature which, considering the great influence which it 
exercises upon her spirituality as a whole, may be called a 
central feature of her teaching. We refer to the place to be 
assigned to the Sacred Humanity of Christ in the soul's ascent 
to die highest peaks of the supernatural life. 

With respect to what is both a delicate and somewhat 
disputed question in the spiritual life, the Saint has taken up 
a position both clear and characteristic. At no price, at no 
stage whatsoever of the spiritual life, will she allow us to 
withdraw ourselves from the Sacred Humanity. On this 
question not all mystical writers agree with her. Among them 
two contrary tendencies can be noticed with respect to the 
use we should make in the contemplative life of the con¬ 
sideration of our Lord . 1 Many follow the opinion of the 
Saint; others, on the contrary, think that to stop at such 
consideration may even be, given certain special circumstances, 
an obstacle to the soul’s progress in contemplation. 

The reason of this disagreement is to be sought in the very 
nature of mystical contemplation. One of its marked 
characteristics is the very restricted place held by the imagina¬ 
tion. Indeed, contemplation most clearly characterised as 
such, is so devoid of the latter as to merit the name of “ pure ” 
contemplation . 2 In such contemplation the soul is occupied 
with the knowledge of God in a general way, and in pure 
faith, so that it loses, or almost loses all consciousness of the 

Valentin Breton, O.F.M. Limitation du Christ. Dans LE CHRIST. 
Encyclopedic populairc. Paris, 1932. Le role dc THumanitc Saintc 
dans la contemplation, p. 783. 

*Baldassare dc S. Catcrina. Splendori riflessi , p. 159 seq. 
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concurrence of its power of imagination. In such case, many 
mystical theologians have asked the question : Can a soul 
in this life be given a contemplation destitute of the so-called 
conversio ad phantasma ? 3 

Consequently, certain spiritual writers, wishing to help 
souls to make progress in mystical knowledge (always suppos¬ 
ing that God has begun to grant this grace) have advised them 
to make only a very moderate use of the imagination in prayer. 
And since the human mind finds it very easy to generalise, 
some would extend this restriction of the imagination also 
to all thought of the Sacred Humanity. In their opinion, at 
the stage of the life of prayer when God is beginning to lead 
us into obscure contemplation, it would be better simply 
to abandon the consideration of the Word Incarnate in order 
to plunge oneself wholly into the general knowledge of God 
who is present. On the other hand, usually there is question 
of a temporary method only ; in general, these writers grant 
that when the soul is more mature, has become accustomed 
to the contemplation of faith, and has attained to a more 
perfect mystical life, it will return to the Sacred Humanity. 
From this it is evident how mistaken are modern rationalists, 
who see in the practice of the contemplation of pure faith 
a kind of divorce between the dogmatic faith of the Catholic 
Church and the living faith of the mystics, which develops 
apart from all dogma. At times, one even finds those who 
do not hesitate to attribute such an attitude even to St. John 
of the Cross, the Mystical Doctor himself . 4 It is not my 
intention to refute such aberrations here ; my only object is 
to set forth what is St. Teresa’s opinion of a method sometimes 
recommended by those who arc considered Catholic authors. 

★ ★ ★ ★ 

Seemingly, the Saint had been in direct contact with 
advocates of that teaching which advises that, under certain 
circumstances, in the spiritual life, all representation of our 
Lord should be suppressed. She had found it expressed in 
the spiritual books of her period, but had also heard it from 

3 Joscph a S.S. Cursus theologiac mystico-scholasticae. Tom. III. Disp. 17, q.4. 

4 J. Baruzi. Saint Jean de la Croix et le probUme de l*experience mystique- 
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theologians whose advice she had sought, and with whom 
she had sometimes discussed the problems of her spiritual 
life. We say “ discussed ” because when it was a question 
of teaching that could be tested by experience, this humble 
soul had no hesitation at all in submitting the facts she had 
observed to the judgment of learned priests. She did so, 
indeed, with a good grace, but that did not exclude insistence, 
and even perseverance, as wc shall have occasion to notice 
in this discussion, wherein Teresa takes “ Our Lord’s part” 
whole-heartedly. She had been so happy to change her 
name of Teresa dc Ahumada for that of “ Teresa of Jesus ” ; 
we shall sec now how she would be ever “ His,” and how she 
* 4 cannot suffer ” to be withdrawn from Him, not even in 
favour of the contemplation she holds so dear. No, Teresa 
will remain, forever and before all, “ of Jesus.” 

She herself shall provide us with the real data of the dis¬ 
cussion. Wc shall then understand the grounds upon which 
she founds her opinion, and finally we shall allow her to teach 
us how Jesus may be our companion throughout our spiritual 
life. 


THE SAINT’S POSITION 

In her books, Teresa deals twice, of set purpose, with the 
interesting question wc have raised above, and this with an 
interval of some fifteen years. But the teaching of the Interior 
Castle 5 remains perfectly faithful to that previously given 
in her autobiography , 6 although wc may note a greater 
delicacy in the applications of the principles laid down. The 
problem arises in connection with the practice of prayer, 
but wc shall sec how it also has its repercussion upon the 
spiritual life as a whole. 

Teresa had read in some books on prayer—it would seem 
that among these the Third Spiritual Alphabet of Francisco 
Osuna must be numbered 7 —how, once it has made some 

5 Castle , M.6, c.13. 

*Life , c.22. 

7 Tercera parte del libro llamada Abeccdario spiritual. Prologo “-hallamos 

cscripto que convicnc a los que sc quieren allcgar a la alta c pura con- 
tcmplacion, dexar las criaturas c la sacra humanidad para subir a mas 
alto e rccibir mds por entero la comunicacion dc las cosas puramente 


IOI 


TERESA “ OF JESUS ” 

progress in the spiritual life, the soul can help itself towards 
the enjoyment of a higher contemplation by “ withdrawing 
the spirit from everything created and humbly raising it to 
God .” 8 Do not think that what is here meant is the general 
detachment from all things which Teresa so strongly recom¬ 
mends to the soul that would dispose itself for contemplation ; 
what is here in question is an exercise, the object of which 
is to free the mind from images during the actual contem¬ 
plative prayer. “ These books,” says the Saint, “ earnestly 
advise us to withdraw from all corporeal image whatsoever, 
and endeavour to contemplate the divinity. They tell us 
that these images, even though they be of our Lord’s Humanity, 
whereby the soul has reached this stage, are only a hindrance 
and prevent a more perfect contemplation .” 9 

Teresa, who had no spiritual director when she was reading 
these books, had allowed herself for a little while to be con¬ 
vinced by such teaching. “ When I began to have attained 
to some degree of the Prayer of Quiet, I strove to withdraw 
myself from all bodily things. . . . Meanwhile, I was intensely 
aware of the presence of God and I tried to remain recollected 
in Him. . . . And since I experienced such great pleasure 
and profit, nothing would have made me return to contem¬ 
plate the Humanity of Chirst; to tell the truth, I even con¬ 
sidered it an obstacle .” 10 She could not long persist in her 
mistaken course ; she very soon experienced its difficulties. 
Now, when she recalls it, she feels keen sorrow. “ ph, 
Lord of my soul, my Good, my tender, crucified Jesus, never 
for a moment do I remember that illusion , but I feel great 
pain thereat, and it seems to me that, albeit in ignorance, 
I was guilty of a grievous act of betrayal. . . . However 
could I have harboured, even for a single hour, the thought 
that Thou couldst be a hindrance to my greater good ? Have 
not all good things come to me from Thee ? I will not think 

espiritualcs. Pues que a los apostoles fue cosa convenicnte dexar algun 
tiempo la contemplacion de la humanidad del senor para mds 
libremcntc sc ocupar por cntcro cn la contcmplaci6n dc la divinidad ; 
bien paresce convcnir tambien a questo alguii tiempo a las que quieren 
subir a mayor estado. 
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that I was blameworthy in this; I should be too sorrowful 

• »»i i 

over it. . . . 11 

This passage, taken from her Life, already speaks plainly 
of illusion , and it is evident that the Saint was deeply grieved 
at having followed advice which shows so little reverence 
for Our Lord ; but her opinion became more decided as years 
went on. Despite the opposition she encountered, we see 
her ever more firmly fixed in her point of view, and in the 
Interior Castle she states : “ Some have differed from me in 
tliis, and have told me that I do not understand the matter 
.... and that when souls have passed beyond the first 
stages it is better that they should detach themselves from all 
that is corporeal, in order to exercise themselves only in matters 
belonging to the Godhead. But nothing will ever make me 
admit that this is the right way. . . . Take notice of what 
I venture to say to you about it, and do not believe what you 
may be told to the contrary . ,,12 Teresa is not afraid when it 
is a question of defending our Lord ! 

Nevertheless, it would be erroneous to think that she is 
entirely opposed to all so-called “ purification ” of the 
diought; the reserves she makes directly concern the Sacred 
Humanity. She recalls how certain authors teach that we 
must think of ourselves as wholly immersed in God, and 
surrounded by Him on every side , 13 without permitting 
ourselves any use of images, and she adds : “ This is a method 
that may sometimes be good, but to abandon the Sacred 
Humanity altogether, and to treat His divine body as we 
should rightly treat our own miseries and all worldly matters, 
oh no ! I cannot endure that .” 1 ' 1 Apparently her opponents 
had, more than once, urged a passage of Scripture in their 
justification, for she twice alludes to it : “ On their side, 

they allege that our Lord told His disciples that it was expedient 
for them that He should go away. Expedit vos ut ego vadam .” 
But Teresa will not admit that the text is applicable to our case 
and vigorously refutes the argument : “ But I cannot admit 
this. He did not say so to His blessed Mother, for she was 
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thoroughly rooted in faith ; she knew that He was both 
God and Man, and although she loved Him more than did 
all others, yet so perfectly did she love Him that His presence 
was to her rather a help. The faith of the Apostles could 
not have been so strong as it became later, and as ours has 
reason to be now .” 15 

We are not in the same position as were the Apostles before 
Pentecost. “ For my part, I believe that if the Apostles had 
believed as firmly then as they believed after Pentecost that 
Christ was God and Man, the presence of the Sacred Humanity 
would have been no hindrance to them .” 16 The soul that 
is practising mental prayer believes already that Jesus is God 
and Man ; its case somewhat resembles that of Our Lady, 
and “ those words were never said to the Mother of God, 
although she loved Him more than did all others .” 17 If 
for our Blessed Lady the human presence of Christ was always 
a help to love Him the more, it will be so also for the loving 
soul that knows how to make a right use of the remembrance 
of Him. 

We see that Teresa has quite made up her mind. She has 
definitely taken up a position opposed to that of the writers 
who claim that the soul can help itself to make progress in 
contemplation and, to this end, advise it to accustom itself 
not to make use of imagery, even of that of our Lord. She 
does not condemn in the contemplative soul every tendency 
to moderate the use of the imagination, but by no means 
can she allow that the soul should banish the remembrance 
of Jesus Christ of set purpose and forcibly. Let us now hear 
her reasons. 


THE SAINT’S REASONS 

The reasons that lead Teresa to take up her very decided 
position are entirely in accord with her fundamental teaching. 
She has proposed to us a twofold object: contemplation and 
the perfection of charity, but with respect to these two terms 
of our aspirations she teaches us to adopt a very different 

' r> Castle, M .6, c.7. 
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attitude. Wc may desire contemplation, and we can prepare 
ourselves for it by a life of great self-abnegation; but any 
direct attempt to procure it will be useless, because it is a free 
gift of God, given “ to whom He wills, when He wills, as 
He wills.” As to attaining it, therefore, we must abandon 
ourselves to God. To act otherwise would be a sign that wc 
had little humility, whereas it is precisely humility which best 
prepares us for contemplation. 

On the other hand, we must strive after perfect charity at 
all costs, with all our might, by practising the highest virtues 
and endeavouring to rouse ourselves to a life of generosity. 
In order to reach this perfection we do not, strictly speaking, 
need contemplation but wc do need Jesus. 11 To reach 
perfection it is not necessary that God should give us great 
consolations; He has done enough in sending us His Son 
to show us the way .” 18 Yes, the way to become holy is 
to imitate our Lord ! Consequently the soul that forsakes 
Him on pretext of entering more deeply into contemplation, 
in practice takes up a position that is in formal contradiction 
to the fundamental guiding principles of Teresian teaching. 
It is not making use of the aids wliich God has given us in order 
that wc may advance in virtue, and with a want of humility 
it sets itself to obtain the grace of contemplation through its 
own efforts. Teresa points out to us very clearly both these 
conclusions. 


WANT OF HUMILITY 

To follow out a method that teaches us to avoid thinking 
about our Lord in order to raise ourselves to a higher contem¬ 
plation, is to mistake the attitude which we ought to maintain 
in regard to mental prayer. “ To pretend to raise the spirit 
independently of God, and not to be content to ponder upon 
so excellent a theme as is the Sacred Humanity, is to want to 
be Mary before we have toiled with Martha .” 19 Such a 
proceeding constitutes a personal effort to force our way more 
deeply into mystical contemplation,but that is never permissible 

11 Castle, M.j, C.3. 
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and is a sin against humility. “ When a soul, ” says the Saint, 
“ makes any effort of its own in order to procure the prayer 
of union, although at first it may seem to make progress, yet 
I am convinced that it is not building on a firm foundation, 
and that the edifice will quickly fall to ruin. . . , 20 although 
this little defect in humility seems so small a thing, it will 
seriously harm the soul that would advance in contempla¬ 
tion .” 21 

The fact is that the requisite disposition for contemplation 
is one of very deep humility, of very great self-abnegation, 
and this true poverty of spirit does not consist, says Teresa, 
in seeking the delights and sweetness of prayer in exchange 
for those delights of earth that we have abandoned, but 
precisely in finding our consolations in suffering for love of 
Him who suffered throughout His life . 22 If we want to 
attain to contemplation, we must not try to secure it for 
ourselves by withdrawing from Our Lord, but we may hope 
from His divine mercy to obtain it by becoming conform¬ 
able to Him. 

Teresa cannot allow us to intrude ourselves by our own 
efforts into a matter that depends wholly upon God. “ We 
must walk in liberty on this road, subjecting ourselves entirely 
to God’s good pleasure. If He wills to raise us up, and number 
us among the princes of His court and His most intimate and 
favoured companions, let us receive the grace right willingly. 
If He wills otherwise, let us beware .... how we choose 
for ourselves a higher position, but rather let us be content 
to serve Him in the lowest place .” 23 Should God see fit 
to raise us up, He will know how to do so without our 
seeking to remove an imaginary obstacle in the remembrance 
of His Sacred Humanity ; He does not need our help. “ Oh, 
how well God knows how to come and reveal Himself when 
He wills, without the aid of these paltry little means ! Then, 
even despite all our efforts, He lifts us up in spirit as a giant would 
lift a straw, without our being able to resist.” And she continues 
playfully, “If He willed to make a toad fly, would He, 
perchance, wait until it took flight of itself ? ” 24 But until 
God wills to make us fly, let us not have the presumption to 

z, Life, c. 22 . 
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raise ourselves. Moreover, every attempt to raise our mind 
to a higher degree than God sees fit to grant us would be 
vain and useless. When it is a case of gratuitous graces, we 
must be content with His gifts. “ If a man has an ugly voice,” 
Teresa remarks in this connection, “ let him try with all 
his might to sing, he will never succeed in doing so well; 
but if God has given him a good voice, he will not need 
much elfort to sing .” 25 

Besides, not to wish to occupy ourselves in thinking about 
Our Lord shows a lack of humility in another respect. “ Who 
could ever be so proud and wretched as I,” says the humbled 
Teresa, “ in not considering himself exceedingly rich and well 
repaid if, in recompense for his life, even were this led amid 
continual labours, prayers, penances and mortifications, Our 
Lord may permit him to stand with St. John at the foot of 
the Cross ? I know not into whose head it could ever enter 
not to be satisfied with this, unless it be mine ! ” 26 And, 
notwithstanding, there arc such heads ! They fear to disturb 
the quiet of their contemplation and to hinder themselves 
from becoming more absorbed in the Godhead. In a few 
words, Teresa readjusts everything : “ When God wills to 

suspend all the powers of the soul .... it is clear that the 
presence of the Sacred Humanity is withdrawn from us, 
even against our will. Be it so then, willingly ! But that 
we should use all our endeavour and ability to avoid .... 
thinking upon that Humanity .... that, indeed, does 
not seem right to me .” 27 

From these instructions of the Saint, we can deduce a 
practical rule : when the thought of our Lord disappears 
simply in consequence of our recollection in God, all is well ; 
but to reject all mental representation of Him, of set purpose, 
to be utterly unwilling to retain it in any way, as though it 
were an obstacle to prayer, this is inadmissible. Teresa cannot 
suffer it : “To me it seems that a soul that follows this course 
is walking on air. Howsoever it may think itself still filled 
with God, it is deprived of support, whereas the practice of 
representing our Lord as Man, for us men, concerns us very 
deeply and that for as long as we live .” 28 
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The second motive urged by Teresa to dissuade us from 
following that method will show very clearly how much we 
need to be supported by the contrary one. 

★ ★ ★ ★ 

Teresa seems to have understood very thoroughly how 
greatly our poor human nature is helped in its approach to 
God by the mystery of the Incarnation. If the Word was made 
flesh in order to draw near to us, how unreasonable it is on 
our part to be unwilling to make use of this Sacred 
Humanity in order to draw near to God! - Certainly she 
will not be the one to deprive us of such support. 

When, with some of her daughters, she travelled over the 
rough roads of Castille and Andalusia, sheltered from the 
scorching sun beneath the canvas roofs of the great closed 
carriages, veritable travelling convents , 29 in order to found 
her monasteries—those “ dovecots of our Lady ” 30 —she often 
held on her knee a statue of the Infant Jesus . 31 As she was 
shaken by the jolting of the vehicle, she seemed to rock the 
figure, whilst gazing at it lovingly. Aided by the humble 
image, the inward eye of the contemplative gently raised 
itself on high unto the mystery of the love of the Word for 
us, and her heart—the heart of the “ true wife ”—longing 
to sacrifice herself wholly for Him, would sing the lullaby 
of loving renunciation : “ All—Nothing ; ” “ Nothing— 
All ! ” which one day a spiritual son of hers would translate 
into immortal stanzas. 

“ In order to arrive at having pleasure in everything, 
Desire to have pleasure in nothing. 

And when thou comcst to possess it wholly, 

Thou must possess it without desiring anything .” 32 

- # P. L6on, C.D. La joic chcz Saintc Therkse d'Avila. Bruxelles , 1930. 
Foundations, c.4. 

31 Ribera. Vida de la Madre Teresa de Jesus. L. II, c.18. Miguel Mir 
Santa Teresa de Jestis. Madrid. 1912, vol. 88, p. 33 ; and Silvcrio 
di S. Teresa. B.M.C. t. XVIII, C.13, p.58. 

32 Ascent of Mount Carmel , B.i, c.13, n.11-12. Peers* translation. 

Para venir a gustar la todo, 

no quieras tener gusto en nada. 

y cuando lo vengas del todo a tener, 
has de tcnerlo sin nada querer. 
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Far from hindering, the Humanity of our Lord is a help to 
contemplation. 

Let us listen to Teresa’s teaching, so full of Christian common 
sense ! “ We are not angels, but have a body. To wish to 

behave like angels whilst we are still upon earth is folly 
indeed. ... In general, our thoughts must have something 
upon which to rest . 33 “ To withdraw ourselves from what 
is corporeal, in order to be continually aflame with love, 
is proper to the angelic spirits, not to us who arc dwelling in 
this mortal flesh .” 34 Teresa proceeds to show us how this 
applies as truly to our life of prayer as it does to our practice 
of the virtues. 


JESUS IN MENTAL PRAYER 

It is a fact that the soul usually begins to be led into the 
contemplation of obscure faith during the period when it is 
walking in the Illuminative way. It is at this stage that it 
must set itself to acquire the virtues, and in which its prayer 
gradually takes on a simpler form, or may be more marked 
by an infusion of divine light. This, however, depends 
upon God, who bestows it when and as He pleases. We 
shall not be favoured in the same way every day. Sometimes 
we shall be specially borne along by grace ; at others, on the 
contrary, we shall need to help ourselves if we arc not to waste 
time and drop into a sort of Quietism. Periods when wc 
feel forsaken may even alternate with those of recollection 
that is sensibly consoled. We shall see how well Teresa 
knows this sort of instability with respect to divine favours. 

When we feel little fervour, the Saint lays it down absolutely 
that we must set to work. 4 ‘When that fire of infused love 
docs not burn in our hearts .... and we do not feel die 
presence of God, we must go in search of Him, as did the bride 
in the Canticles. This is the will of God .” 35 And what are 
we to do ? Teresa knows how souls that have had experience 
of contemplation sometimes feel a repugnance for working 

a3 L//f, C.22. 
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with the intellect, and wish to continue to work with the will ; 
but in her opinion “ it is often necessary to make use of the 
intellect in order to enkindle the will .... sometimes, 
although the will is not quite dead, at least the fire that formerly 
set it aglow is dying out, and there is need of someone to 
blow upon it in order to fan it into a flame .” 36 

This is the task of the intellect, and how better can it fulfil 
that task than by thinking of the mysteries of the Incarnation, 
which show so clearly what love God bears us; How absurd 
it is to be unwilling to think about our Lord on the pretext 
that this may, perhaps, hinder the contemplation which it 
might chance God wished to give us at that moment ! What 
do we know about it l There is no need for us to intrude 
ourselves into His plans ! “ Let us take care,” says Teresa, 

“ lest we remain there like dolts, wasting our time in the hope 
that what has once been given us may be given us again. At 
hrst, it may be that God will not renew this favour for a year, 
or even for many years. His Majesty knows the reason 
why, and we should not try to discover it, for there is no 
reason why we should .” 37 

Hence we must act. “ Is it well, perchance,” she says with 
her gentle irony, “ to remain in dryness waiting, like our 
Father, Elias, for fire to come down from Heaven to consume 
the sacrifice. . . . ? Certainly not. We ought not to wait 
for miracles .” 38 So let us set to work. “ Seeing that it is 
certain that the way to please God is to keep the Command¬ 
ments and the Counsels, let us do so diligently, whilst pondering 
the life and death of Our Lord and all we owe Him. Let 
the rest be as He secs fit .” 39 

JESUS IN THE PRACTICE OF THE VIRTUES 

Not only do we need Our Lord in order to practise mental 
prayer fruitfully, but in our practice of the virtues we find 
it to be of the greatest help to meditate upon Him. Jesus 
Christ is truly our great exemplar, and it is. He whom we 
must imitate if we are to become saints. “ This way is safe,” 
says Teresa. “ This dear Master is the source of all good. 
3 , Ibid. 

”, 3, & “Castle. M.6, c.7. 
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He Himself deigns to instruct us. Study His life, and you 
will not find a more perfect model .” 40 But, if we will not 
think about Our Lord in prayer, as a simple psychological 
consequence the thought of Him will not remain familiar 
to us during the day. The divine model will not remain 
present to us. And yet, we so need Christ ! Without 
Him we feel too desperately aware of our loneliness ! “ Life 

is long and so full of trials that, in order to bear them perfectly, 
we need constantly to consider how He, our model, bore 
His, and to take example from the Apostles and saints. Our 
dear Lord’s company is too good to be abandoned, and we may 
say the same of His Blessed Mother .” 41 Precious companion¬ 
ship indeed, which we should try to keep always! The 
saints acted thus, even the greatest contcmplativcs among 
them, insists Teresa, who has purposely examined into their 
lives in order that she might be able to instruct us more 
securely. “ I have carefully studied the lives of some contem¬ 
plative saints, and I saw that they travelled by no other road. 
St. Francis proves it for us with his Stigmata, and St. Anthony 
with the Child Jesus. St. Bernard found his delight in the 
Sacred Humanity, so did St. Catherine of Siena and many 
others .” 42 Moreover, is it not Our Lord Himself who taught 
us this way ? The Saint finds the proof in Holy Scripture . 
“ Our Lord says that He is the Way; He says also that He 
is the Light, and that no man can come to the Father save 
by Him. . . .” Let us not be influenced by the opinion of 
some exegetes. “ They will tell us that these words must 
be explained differently. I know no other meaning but 
this, which my soul has ever felt to be true and which has 
always well suited me .” 43 Her robust, Christian common 
sense, helped by the heavenly light granted to her so abundantly, 
renders her tranquil and sure that she has found the truth. 
Teresa separate herself from Jesus ? Never ! It was enough 
to have been mistaken once ! During the time when she 
would not think about Him, “ my thoughts wandered about, 
hither and thither, and the soul seemed like a bird flying about 


40 Life t c.22. 
41 Castle, M.6, c.7. 
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and never finding a resting place. I lost much time ; I did 
not advance in virtue, and I made no progress in prayer .” 44 

Teresa wants us to profit by her mistake, and nourish our 
spiritual life by continually meditating upon Our Lord : 
“ Whenever we think of Christ, we should remind ourselves 
of the love that He has shown us in granting us such graces, 
and of the burning charity of His Father, who has willed to 
give us, in Him, a pledge of His tenderness. Love calls 
forth love. . . . When God deigns to grant us this grace 
by enkindling this fire in our hearts, everything will become 
easy and, in a short time, without any difficulty, we shall 
make very valuable progress .” 45 Let us now see how we 
may keep the presence of this source of love through all the 
phases of our spiritual life. 


INTIMACY WITH OUR LORD 

Teresa is the great teacher of intimacy with Our Lord, and 
she will show us how it may become deeper throughout 
the course of our spiritual life. 

Already, from the beginning, mental prayer ought to bring 
us near to Jesus. In fact, according to the Saint, at the early 
stages of our spiritual journey the life of our Lord should 
ordinarily be the subject of mental prayer . 46 The soul must 
work with the understanding in order to penetrate into the 
beauty of this life, but forthwith, she leads it to converse quite 
intimately with Him. “ The soul may think how it is in 
the presence of Jesus Christ; it may speak to Him often 
and exercise itself in acts of love directed to His Sacred 
Humanity remaining continually in His presence. Let it 
seek His help in its needs, grieve with Him in its troubles, 
and rejoice with Him in its joys, and be on its guard lest it 
forget Him in times of prosperity .” 47 

If Our Lord is to be our companion all through our life, 
it behoves us, from the beginning, to accustom ourselves 
to live in His presence and, moreover, this is a great help 

44 Castle , M.6, c.7. 

46 Lf/e, c.21. 
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towards our progress, “ To bear in inind always that our 
Lord is present in us, helps us at every stage of prayer, and 
it is a sure means of making speedy progress and of passing 
in a short time from the first stage to the second. (That 

is here the Prayer of Quiet .) 48 

She explains to us, however, how we should meditate : 
“ Suppose, for example, that we intend to meditate upon an 
incident of the Passion : let us say the Scourging at the Pillar. 
The intellect proceeds to search into details which may 
enable us to realise all the bitterness of the suffering and anguish 
which His Majesty had to bear when thus forsaken. ... It 
is well to pause for some time whilst, with the intellect, we 
ponder who it is that suffers, why He suffers, and the love 
wherewith He suffers. 4 " 

But even whilst she recognises the value of these means 

_strongly recommended by the spiritual writers of her 

day— whereby the work of the intellect is helped, Teresa 
would have us leave a larger place in our prayer to the work 
of die heart than to that of the understanding. “ I advise 
those who can discourse with the understanding not to 
spend the whole of their prayer time in so doing. . . As I 
have already said, let them place themselves in the presence 
of Our Lord and, without fatiguing the understanding, converse 
with Him and rejoice with Him. 58 Let us keep Him com¬ 
pany, speak with Him, laying our necessities before Him, 
humbling ourselves, in short rejoicing in His presence. 

She wants to do everything to make our mental prayer 
easy for us, and truly it is so when we make it in our Master’s 
company. When giving instruction upon prayer in the 
Way of Perfection, Teresa leads her daughters straight to 
Christ. Let us hear her : “ First of all, you must make your 
examination of conscience, says the Confteor, and make the 
Sign of the Cross. When you have done this, my daughters, 
as you are alone seek for a companion ; and what better com¬ 
pany could you find than that of Jesus Himself Picture 

Him, therefore, as close beside you, and think how lovingly 


48 Ibid, c. 12. 
48 Life , c.13. 
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and humbly He teaches you. And believe me, you should 
stay with so good a Friend for as long as you can. If you 
become accustomed to having Him at your side, and if He 
sees that you love Him and arc always trying to please Him, 
you will never be able, as we say, to send Him away. You 
will have Him everywhere and He will help you in all your 
trials. Do you think, perchance, that it is a small thing to 
have such a Friend always by your side ? ” 62 
She wants us to look at Him often: “ But for an instant, 
if you can do no more. ... You are able to look at ugly 
things; can it be that you are incapable of contemplating the 
most beautiful sight imaginable ?' If he does not appear 
beautiful to you, then I give you leave never to look at Him 
again ! ” 63 And here is some very practical advice for 
cultivating that habitual sense of His presence : “ A good 
means of maintaining ourselves in the Master’s presence is to 
procure a statue, or a picture, of Him, that moves you to 
devotion ; not merely to wear it about you without looking 
at it, but to make use of it in order to commune frequently 
with Him. He will teach you what to say .” 64 By such 
methods, the soul will soon become really intimate with our 
Lord. 


★ He ★ 

Further, wc have not only pictures at our disposal; we have 
also the reality itself. Jesus in the Eucharist ! How Teresa 
loved Him ! If she held that the method of prayer which she 
opposed so strongly was “ dangerous,” one of her reasons was : 
“ because the devil might end by making us lose devotion to 
the Blessed Sacrament .” 55 

How great was her faith in the Real Presence, the love she 
bore to our Lord in His Sacrament ! Speaking of herself, 
she relates how “ Our Lord had given her so lively a faith that 
when she heard people saying that they wished they had lived 
when Christ, our only Good, dwelt on earth, she used to 
smile to herself, and it seemed to her that since we have present 
in the Blessed Sacrament that self-same Christ who was then 

n lVay of Perfection, c .2 6 . 
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seen walking among men, we have nothing left to desire.’ 

She did indeed behold Him with the eye of faith. She seemed, 
she said, at the moment of Communion to sec our Lord enter 
her soul as truly as though it had been with her bodily eyes. 07 

She will now show us how to profit by these visits of our 
Lord. “ As soon as you have communicated, close your 
bodily eyes and open those of your soul; look into your 
heart, where He is present in person.” 58 This is not the time 
to go to pray before a picture. ** Do not desire to turn to any 
image of the Lord, for it seems simply foolish to me to desert 
the living and true Lord in order to turn to a portrait of Him. 
Should we not be worthy of pity if, when we dearly loved 
someone, we left him alone when he visited us, in order to 
talk to a portrait of him which we had in the house ? ” 59 
No, we must enter into direct contact with that Lord who is 
truly present. 

So dear to Teresa was that Real Presence of the Sacred 
Humanity, that she particularly liked to receive large Hosts, 
perhaps thinking that thus Jesus would remain present for a 
longer time. When she was Prioress of the Convent of the 
Incarnation, whilst St. John of the Cross was confessor there, 
she had mentioned this preference of hers to the prudent 
director. Fearing, possibly, that she was seeking some too 
sensible pleasure, he wished to mortify her. One day—it 
was the Octave of St. Martin, 1572—when Teresa approached 
the Communion grille, Father John broke the Host and gave 
her only a half. “ I thought at once that he had done this to 
mortify me, because I had told him I much liked large Hosts; 
although I knew that this makes no difference, since our Lord 
is present, whole and entire, in the smallest particle. And lo, 
in order to make me understand how truly this does not 
matter, His Majesty said these words to me : ‘ Have no fear, 
daughter, for nothing can separate you from Me.’ ” 60 

It is good to see in the Saint this prompt reaction of her 
healthy, robust faith confirmed by Our Lord’s words. Teresa, 
indeed, stood in no need of being mortified in her devotion, 
nevertheless the prudent watchfulness on the part of the 
Church’s ministers is not useless for, given the weakness of 

Way of Perfection , c.34. 
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our nature, we may abuse even the best things, and even in 
receiving our Lord in the Eucharist we may give way to 
illusions. In her book of the Foundations, Teresa tells us of two 
nuns who believed they would die unless they communicated 
daily ; one even maintained that she must do so “ very early.” 
The Mother wished to make them see the illusion. “ I told 
them that I also had these desires and that, notwithstanding, 
I had abstained from Communion. . . . We should be all 
dead together ! ” 61 They did so but, needless to say, no one 
died ! 

No, in all religious practices, Teresa is remarkable for a 
solid common sense, and she is the very incarnation of healthy, 
strong, Catholic piety. In her school, we are quite safe. She 
has shown us how to seek Our Lord, whether by using 
representations of Him, or in His Eucharistic Presence. 
Nourished upon this familiarity with Him, we shall be 
generous. We shall now learn how to continue to commune 
with Him as we advance to a higher stage of prayer. 

★ ★ ★ 

The first prayer mentioned by Teresa after the early steps of 
meditation is that of active recollection.i Here, also, the soul 
will find it easy to remain in the presence of Christ. 
“ Recollected within itself, it may think about the Passion, 
and can there picture to itself the Son, and offer Him to the 
Father, without tiring the mind by going to seek Him on 
Calvary, in Gethsemane or at the Pillar.” 02 

Jesus remains near ; He makes Himself intimately present 
whilst the soul accustoms itself to consider Him within itself. 
Teresa does not discourse at length upon the manner of 
practising this more interior prayer but, from the explanations 
that she gives later on, when treating of the behaviour of a 
soul already used to contemplation, we can understand how 
we should behave ourselves here. We are coming in fact 
to the most critical stage of the whole spiritual journey. 
After the prayer of recollection, come the mystical, but not 
entirely passive, forms of prayer of the Illuminative Way, 
and it is precisely to the soul beginning to enter therein that 

^Foundations, c.6. 
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certain writers give the advice to cease to dwell upon the 
Sacred Humanity. It docs seem, indeed, that such a soul can 
no longer meditate, strictly speaking ; but what then is it to 
do ? 


JESUS IN CONTEMPLATION 

Teresa does not fail in her role of guide in the spiritual life. 
Nay, in directing souls on the right road, she teaches them a 
manner of prayer that will subsequently become very precious 
to her religious family. First of all, she grants at once that 
such souls are no longer able to meditate. If, then, discursive 
meditation were the only manner in which we can actively 
think of Our Lord, and the mysteries of His Sacred Humanity, 
the contemplative would be forced to give up the attempt. 

But Teresa, who observes very keenly the diverse workings 
of our mind, points out: 4 4 It is one thing to discourse with the 
understanding and another to think upon the truth which the 
memory brings before the mind.” 63 Then she explains her 
thought more clearly: 44 1 call meditation a discursive 

consideration, made by the understanding in this fashion : 
We begin by thinking of the mercy God has shown us in 
giving us His only Son and, without stopping here, we proceed 
to go through all the mysteries of His glorious life. ... Or 
we take an incident of the Passion, for example, His arrest; 
and we go over this mystery considering in detail all the 
circumstances that may impress us, such as the treason of 
Judas, the flight of the Apostles and all the rest. . . .” 64 

Such is indeed the ordinary way to meditate, which moves 
our affections and leads us to converse lovingly with Our Lord. 
If it is a question of such an intellectual, discursive process, 
the Saint admits simply that souls that are already 
contemplative are usually incapable of such. But there 
is another, and a more perfect way of considering the 
mysteries; it seems even as though we may say, a priori , 
that such an one must exist. 44 When these persons declare 
that they cannot dwell upon these mysteries, nor recall them 
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often to mind, especially when the Catholic Church is 
celebrating them, they are under an illusion, since it is 
impossible that a soul which has received such great graces 
from God should forget such precious manifestations of His 
love (as are the mysteries of His Sacred Humanity) which, 
like living sparks, have power to enkindle it ever more and 
more to ardent love of God .” 65 

Here it seems that it is her Catholic common sense that is 
speaking. It is not possible that a contemplative should be 
unable to share in the life of the Church when the Church is 
celebrating the mysteries of our Redemption ; it would be an 
absurdity ! There must, therefore, be a suitable way for 
him to dwell upon these. “ These people,” says the Saint, 
“ do not understand themselves .” 66 She will enlighten them. 
“ Such a soul comprehends these mysteries in a more perfect 
manner. The intellect brings them before the soul, and they 
remain impressed upon the memory in such wise that the mere 
sight of Our Lord, prostrate in the Garden, covered with that 
terrible sweat, suffices to occupy that soul not only for an 
hour but even for many days. In a simple gaze, it sees who 
He is and how vast is our ingratitude towards so great suffering. 
Forthwith the will comes into play, and, even though it be 
without sensible tenderness, it longs to repay Him so immense 
a benefit; at least to suffer in some way a little for Him who 
has endured so much for us, and other like desires, wherein 
the memory and the intellect find enough to occupy them .” 67 

Without meditating, properly speaking, therefore, the soul 
can dwell upon Our Lord ; but instead of discursive thinking, 
it is content with a simple gazing, which yet goes deeper than 
the multiple considerations of meditation, and is, as it were, 
the fruit of the previous meditations. This “ simple regard ” 
also generates more ardent love and leads the soul to be more 
generous.. Moreover, because this gaze is simpler it lasts 
longer, and Teresa points out how we may be able to continue 
thus during whole days. We must conclude that, evidently, 
Teresa also is aware of the existence of an active contemplation. 
The manner of thinking upon Our Lord which she proposes 
to us certainly depends upon the soul. Indeed, she clearly 
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says in this connection : “ Those who do not already meditate 
in this way will be well advised to attempt to do so. I know 
that this will prove no hindrance to the highest form of prayer, 
and I cannot approve of those who do not practise it 
frequently .’” 68 

Furthermore, such consideration is not discursive. For the 
complex reasoning of meditation, we substitute a gazing that 
is simple, deep and synthetic, and suffices to engender in the 
soul affections and resolutions even more fervent and more 
efficacious than those produced by discursive mental prayer. 

Consequently, Teresa also recognises an intermediate stage of 
prayer between meditation and experimentally infused 
contemplation, which state may conveniently be called 
active, or even acquired, contemplation. Such a contemplation 
will habitually be the prayer even of a soul already mystical, 
at such times as it is not favoured by God with more special 
divine enlightening. In the Illuminative way the active, or 
acquired, contemplation will easily alternate with the infused. 
The matter is thus understood by the whole Teresian school. 

IN THE HIGHER MYSTICAL STATES. 

But not even in the higher mystical states can it be an obstacle 
to contemplation to dwell upon Christ. Nay, Teresa 
maintains that those who abandon Him close the entrance 
to the innermost Mansions of the Interior Castle . “ I can assure 
them that they will never enter the last two Mansions of the 
Castle, for if they lose their guide, who is our dear Lord, they 
will not find the way and it will be much if they remain safely 
in the former abodes .” 69 Seeing that Jesus is our model and 
our light, it seems clear that without Him we can never attain 
to a moral perfection which must be learnt precisely from Him. 
Now the last Mansions suppose that a soul is already advanced 
in perfection. Moreover, Teresa had experience in her own 
life of how Jesus may intervene even more directly at these 
last stages. Intellectual, and even imaginary, visions of the 
Sacred Humanity were of great assistance to her soul in its 
ascent to the sublime heights of the spiritual Betrothal and 
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Marriage. When speaking of the latter, the Saint stresses 
how the souls that have reached it “ do not cease to maintain 
themselves continually with our Lord, and that in a wonderful 
manner ." 70 We are in no way claiming that the visions which 
accompanied the celebration of the Spiritual Marriage in 
Teresa's case are of the essence of that sublime state, but at 
least they clearly prove that not even this state excludes the 
presence of the Sacred Humanity. 

Again, the mystical union itself must develop in perfect 
conformity with Jesus suffering. In a moving page of the 
last chapter of the Interior Castle , Teresa reminds us that all 
mystical graces have as their object not to “ caress souls," but 
to lead them to a life conformable to that of Our Lord, 
rendering them capable of “ suffering much ." 71 The vision 
of the redeeming Cross, bathed in the light of love, closes 
the series of wonders contemplated in the Interior Castle , 
and the enamoured soul eagerly embraces this Cross of the 
Beloved. Seeing that, according to the teaching of St. John 
of the Cross, the mystical, transforming union is the per¬ 
fection of the spiritual life , 72 it cannot do otherwise than 
“incorporate" us more perfectly with Christ Our Lord; 
“ identify " our life with His. 

So, Teresa is right. Never, throughout its spiritual life, 
must the soul withdraw from Jesus. On the contrary, Jesus 
is ever its strongest help ; He is its Teacher, its Light, its 
Way and also its End. Teresa is right in her determination 
to be always Teresa of Jesus. 
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VI 

GENERAL CONCLUSION 


As I end this course of lectures in which, by insisting upon 
all the more outstanding points of St. Teresa s spiritual 
teaching, I have tried to reconstruct the doctrinal synthesis 
outlined in her works, albeit obscurely, I wish to emphasise 
some characteristics of Teresian doctrine. It is true that 
her spiritual standard is very high. Her doctrine is 
all-embracing. Her whole conception of the spiritual life 
seems to be informed by her magnanimous soul. Not 
only is she incapable of doing things by halves, but she cannot 
even think of them by halves ! She conceived of the Christian 
ideal in all its fulness, and in order to realise it, she turned 
to the ways which lead thither most quickly and most 
directly. 

She sees Christian perfection as the fulness of divine charity 
that bears along the soul in this world to the complete 
sacrifice of itself; and that for the interests of the Beloved, 
for the well-being of Holy Church, for the salvation of all 
the souls redeemed with the divine Blood. Teresa loves 
God without measure and she would make other souls love 
Him without measure. To this labour of love she will 
dedicate herself absolutely, and for it spend her whole 
strength. Such is the ideal she puts before her followers. 
Learners in her school set no limit to their generosity ; they 
give all ! 

But her great heart instinctively understands the laws of 
love. She knows that intense love needs the presence of 
the beloved object; that the lover longs to be loved in return. 
She exhorts us to a love that is active, generous, all-embracing, 
but yet she would have us set no limits to our loving longings. 
Because she knows that God willingly admits to His intimate 
friendship the soul that gives itself entirely to Him, Teresa 
allows the generous soul to aspire to contemplation. Side 
by side with the ideal of complete self-giving, she sets a 
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second ideal: the contemplative ideal; intimate union 
with God to be realised even in tills life. And this ideal is, 
as it were, complementary to the former; it belongs to the 
same life of love, which is not perfect unless love be repaid 
with love. 

Towards this twofold ideal the soul orders its whole life, 
yet it does not envisage both in an equally absolute manner. 
The perfect giving of itself it resolves to realise at all costs, 
whereas it ever feels itself wholly undeserving of the divine 
intimacy, and with respect to that it abandons itself to God's 
good pleasure. 

Nevertheless, to know that God often grants His close 
friendship to the completely generous soul is a precious 
source of strength, and a powerful stimulus to the practice 
of the virtues. The fulness of the ideal which she proposes 
to us permits Teresa to be more insistent in demanding of 
us that we put forth our whole ascetic strength. It is a fact 
that contemplation does not belong to any sort of holiness, 
but only to the highest, that of the fullest generosity. Teresa’s 
ascesis is austere but it is enveloped in the warm light of love. 
She calls for nakedness of spirit, but as a means of preparing 
ourselves to enjoy God in the fulness of the life of love. 
Love, therefore, has demands to which not even the most 
rigorous spirit of penance will ever attain. Love exacts 
not only “ much ” but “ all.” But the hope of rejoicing 
in that love renders the sacrifice sweet. The Carmelite ascesis 
cannot be called “ rigid,” and we must rid ourselves 
absolutely of the idea which makes out the Doctor of Carmel, 
St. John of the Cross, as a hard and implacable man. For 
St. John, the Cross is lovable because it leads to union with 
God. 

The joys of the contemplative life, so magnificently 
described in the Interior Castle, are well calculated to arouse 
the longings of a loving heart. New horizons open out 
before the soul’s vision ; it sees immense riches accessible 
even in this life and, with Teresa, it cries: “ Ah ! How 

worthless is all we do. . . . Since we may hope to enjoy 
so great a favour even in this life, what are we doing ; ” 1 
Very high is Teresa’s spirituality. Very lofty is the ideal 
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she proposes to us i an exceptional fulness of life, the soul^s 
complete giving of itself, ofttimes accompanied by God's 
complete gift of Himself to the soul. And to lead us to these 
heights she calls for absolute generosity, nourished by the 
precious hope of attaining to intimate divine union. 

★ * * 

Withal, though she allows the soul to cherish its high 
aspirations, in the immediate present, the Saint maintains 
it entirely in the realm of the practical, and it is this that 
sets upon her teaching a special mark of safety and solidity. 
Teresa offers souls the contemplative ideal but she has not 
made this the keystone of her doctrinal edifice. The end 
to which she leads the soul, the centre towards which her 
teaching converges as a whole, is the perfection of charity 
conceived as the complete actual giving of oneself to God ; 
that is the practice in its fulness of the highest virtues informed 
by an ardent love. It is clear that in order to reach such a 
goal the soul must apply itself wholly to such practice of 
virtue. 

It is true that she also secs in contemplation a most 
efficacious means of reaching this high perfection, and she 
permits the soul to aspire and tend thereto, but she absolutely 
forbids us to make any direct effort to procure contemplation 
for ourselves, whilst repeatedly urging us to acquire a dis¬ 
position which is usually rewarded by contemplation^ Yet 
again, this disposition is but the practice of virtue in an eminent 
degree ; total self-abnegation and continual recollection. 
Hence , Teresian teaching concentrates all the immediate 
preoccupation of the soul upon acquiring the virtues. It is not only 
an eminently mystical teaching which opens limitless horizons 
to our interior aspirations, but it is also a profoundly ascetic 
teaching which exercises the soul in self-abnegation and self- 
immolation. It is not content with high desires ; it calls 
for generous works. 

Again, by teaching the soul to lean upon Jesus Christ all 
the way, it attains directly to the source of every virtue. 
Teresa would have the soul live in intimate union with Him, 
utterly enamoured of His sacred Humanity, just in order 
that it may take Him for its life’s pattern. Above all, she 
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wishes ic to long supremely to be made conformable to 
Him in His supreme sacrifice of Himself for the welfare of 
souls. To be perfectly conformed to Jesus crucified is the 
end for which the soul strives in this life. Even the contempla¬ 
tive graces which God may grant us have as their object to 
strengthen us to imitate Christ, our Lord, by “suffering much .” 2 
And, therefore, Jesus is dearer to Teresa than is 
contemplation itself. Jesus is more indispensable than mystic 
prayer. Wc can attain to sanctity without the latter, but 
not without Jesus ! He-is the form of our sanctity ! 

When still a child, Teresa would gaze at the picture of 
the Samaritan Woman, and pray : Domitic, da mihi aquatn . 3 
Why, then, in her riper years, when she had entered upon 
the Unitive life, did she sigh longingly : “ Either to die or 
to suffer ? ” 4 Because, passionately in love, she had given 
herself wholly for love to her crucified Bridegroom : because 
she would be wholly TERESA “ OF JESUS ” ! 
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